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DEDICATED 


With profound respects to Svamt Laksmana Joo, • 
the doyen of Saivagama 




PREFACE 


The Spandakarikas are a number of verses that serve as a 
sort of commentary on the Siva-sutras. According to 
Saivagama, the Divine Consciousness is not simply cold, inert 
intellection. It is rather spanda , active, dynamic, throbbing with 
life, creative pulsation. 

In Siva-sutras, it is the prakdsa aspect of the Divine that is 
emphasized; in Spandakarikas, it is the vimarsa aspect that is 
emphasized. Together, these two books give an integral view of 
Saiva philosophy. 

Ksemaraja has written a commentary on Spandakarikas, titled 
Spanda-nirnaya. He is fond of sesquipedalian compounds, long 
and windy sentences, but he is very profound in the 
comprehension of the subject and so cannot be ignored. 

I have tried to provide a readable translation of both the 
karikas and the Spanda-nirpaya commentary. 

Each kdrika (verse) is given both in Devanagarl and Roman 
script, followed by its translation in English. This is followed 
by Ksemaraja’s commentary in Sanskrit. Then follows an 
English translation of the commentary. After this, copious notes 
are added on important and technical words. Finally, I have 
given a running exposition of each kdrika in my own words. 

The text and commentary published in the Kashmir Series 
of Texts and Studies have been adopted. A few misprints that 
occurred in the above edition have been corrected with the 
assistance of Svami Laksmana Joo. I am deeply indebted to him 
for his luminous exposition of this important text. 

A long Introduction has been given in the beginning of the 
book, and a glossary of technical terms and an Index have been 
appended at the end. 


Varanasi 

12.4.1980 


JAIDEVA SINGH 



mmmmrmmmmmm 

Sadguru Swami Muktananda 



BLESSINGS 


Spanda Karikas is one of the important works of Kashmir 
Saivism. The doctrine of Spanda is scientific. Modern scien¬ 
tists have discovered that the world was created from the 
vibration of the first explosion and that the universe is still 
expanding. Yet so far they have not been able to find out how 
the first explosion occurred. However, the ancient scriptures of 
the Spanda doctrine have always contained the knowledge that 
this vibration is the Spanda or throb of the Absolute Reality, 
the Universal Consciousness which is also called Siva. The 
world came into existence with the throb of His opening eye. 
Jnanesvara Maharaja has described Lord Siva as having the 
rnudra of expanding universe. 

It is a matter of great satisfaction to know that the work which 
reveals this truth is now available in English. Modern scientists 
will definitely make use of it to enhance their knowledge. In 
America when I meet with scientists, I always refer to the 
doctrine of Spanda. They express interest and desire to read 
about it. 

I welcome Jaideva Singh, who helps to spread this supreme 
wisdom of Kashmir. In the company of great beings he has 
acquired the knowledge of the truth. He has also translated 
and explained in English such great works of Kashmir Saivism 
as Siva Sutras, Pratyabhijndhrdayam, and Vijfiana Bhairava. 
In this way, he has helped the people of English speaking 
countries who desired to know this doctrine. I hope his work 
in this direction continues for a long time. 

Let the humanity of the world benefit by the knowledge 
contained in this work. 


Miami, USA 
15 - 4-1980 


— Swami Muktananda 
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INTRODUCTION 

Spandakarikas—The importance of the book 

Spandakarikas are a sort of commentary on the Siva-sutras. 
The word karika means ‘a collection of verses on grammatical, 
philosophical or scientific subjects.’ The word spanda literally 
means a ‘throb.’ It connotes dynamism or the dynamic aspect 
of the Divine, the Divine creative pulsation. 

The Self, according to Spandakarikas, is not simply a 
witnessing consciousness, but is characterized by both cognition 
and activity. He who is in communion with this active Self can 
alone rise to the status of his highest being. 

The author of Spandakarikas 

The opinion regarding the authorship of Spandakarikas is 
divided. According to Bhaskara and Utpala Vaisnava or Bhatta 
Utpala, both of whom flourished in the second and third 
quarters of the 10th century a.d., the author of these karikas 
was Kallata who was the chief disciple of Vasugupta. 

Bhaskara says in his Siva-sutra-varttika that Kallata wrote a 
commentary, called Spanda-sutras on the three sections of the 
Siva-sutras, and a commentary, called Tattvartha-cintamani on 
the fourth section of the Siva-sutras. 1 

Bhatta Utpala, in his commentary, on the Spandakarikas, 
entitled Spandapradlpika, says in the 53rd verse that Bhatta 
Kallata duly versified the secret doctrine after receiving it from 
his guru (spiritual guide) Vasugupta who had clear insight into 
Reality. 2 

Ksemaraja and Mahesvarananda attribute the authorship of 
the karikas to Vasugupta. Both refer to the following verse : 

II S. S. V. pp. 2-3. 

z: n 
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“As on the attainment of this treasure of knowledge 
which is difficult of attainment, and on its being well 
preserved in the cave of the heart, it has been for the good of 
Vasugupta, so also on the attainment and on its being well 
preserved in the cave of the heart, it would always be for the 
good of all.” 

This verse is, however, not found in the recension of Bhatta 
Utpala, Kallata and Ramakantha. 

In his commentary on Spandakarikas, called vrtti, Kallata 
makes the following concluding remark : 

On the basis of this verse, some writers have concluded that 
Kallata was the author of the Spandakarikas. But Kallata 
specifically says Yat Spcmdamrtam Vasuguptapddaih drbdham , 
i.e. ‘the Spandakarikas which were composed by Vasugupta. 
spandamrtam is only another name for Spandakarikas. The 
word drbdharp only means ‘strung together, arranged, 
composed’ and Vasuguptapddaih only means ‘by revered 
Vasugupta.’ Regarding himself, Kallata only claims to have 
brought it to the notice of the people. “Vasugupta-padaih 
drbdhaip” clearly shows that the Karikas were composed 
by Vasugupta. 

The truth, therefore, seems to be that Vasugupta actually 
composed the Karikas, taught them to Kallata, and Kallata 
only publicized them. 

Commentaries 

Four commentaries are available on these Karikas , viz., 
(1) the vrtti by Kallata, (2) the Vivrti of Ramakantha, (3) the 
Spandapradipikd of Bhatta Utpala and (4) the Spandasandoha 
and Spanda-nirnaya of K$emaraja. 

Kallata flourished in the second and third quarter of the 9th 
century a.d. On these karikas , he has written a commentary, 
called vrtti. It gives a simple meaning of these verses. He has 
divided the karikas into three nifoyandas or sections. The first 
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nih$yanda contains twentyfive verses, and is designated by him 
as svarupa-spanda. It gives the essential nature of spanda. The 
second section is named by him sahaja-vidyodaya i.e. the 
emergence of Sahaja-vidya. It contains seven Karikas (verses) 
from 26 to 32. The third section is named vibhuti-spanda or 
supranormal powers acquired through spanda . It contains 
twenty verses from 33 to 52. 

Ramakantha wrote a commentary, called Vivrti. He calls 
himself a pupil of Utpaladeva, the grand teacher of 
Abhinavagupta. He, therefore, flourished in the second and 
third quarters of the 10th century a.d. He closely followed 
the Vrtti of Kallata in his interpretation of the karikas. He 
himself says so in the colophon of his commentary Sampurna 
iyatp. vrtyanusarinl spandavivrtih . “This Spanda-vivrti closely 
following the vrtti (of Kallata) is finished.” His division, 
however, of the sections of the Karikas is different. His first 
section includes sixteen verses and he names it vyatirekopapatti - 
nirdesah i.e. the section that points out the proved distinction of 
the knower from the known. 

His second section includes eleven verses and is named 
vyatirikta-svabhavopalabd/iih i.e. the acquisition of distinct 
nature. 

His third section includes only three verses and is named 
Visva-svasvabhava-saktyupapattih i.e. the universe is only a 
manifestation of one’s own essential nature. 

His fourth section includes twenty-one verses and is named, 
abbedopalabdhih i.e. realization of identity with the Divine. 
He adds one more verse to this section expressive of the 
obeisance of the writer to his guru. 

Bhatta Utpala or Utpala Vaisnava wrote a commentary 
entitled Spandapradipika. He flourished in the second and third 
quarters of the 10th century a.d. He says in his commentary that 
he was born in a place called Narayana in Kashmir and that his 
father’s name was Trivikrama. His commentary consists mostly 
of parallel quotations from other sources. 

Ksemaraja first of all wrote a commentary, called 
Spandasandoha only on the first verse of Spandakarika. Later 
on, at the persistent request of his pupil, Sura he wrote 
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Spandanirnaya, a commentary on the whole book. He 
flourished in the last quarter of the 10th and first quarter of 
the 11th century. He was Abhinavagupta’s cousin and pupil. 
His commentary on Spandakarika is exceedingly scholarly and 
bears the stamp of his teacher’s profundity. According to him, 
Bhatta Lollata had also written a commentary on these kdrikds , 
but that is not available now. 

He has divided the kdrikds into four sections. The first 
section consists of twenty-five verses. Like Kallata he has 
named this section as svarupa-spanda . His second section 
consists of seven verses, and like Kallata, he names it Sahaja- 
vidyodaya. 

His third section consists of nineteen verses, and like Kallata, 
he names it Vibhutispanda. Kallata has added one more verse in 
this section which is only expressive of homage to the guru, and 
cannot, by any stretch of imagination, be included in Vibhuti 
(supernormal powers). Ksemaraja has thrown this laudatory 
verse and one more verse descriptive of the fruit of this 
knowledge in a separate fourth section. 

What is Spanda ? 

Spanda is a very technical word of this system. Literally, it is 
some sort of movement or throb. But as applied to the Divine, 
it cannot mean movement. 

Abhinavagupta makes this point luminously clear in these 
lines : 

?r i i yjRkfcjsir wfc'rfr- 

frt’n .i (qrrofa-ofao, 

“Spandana means some sort of movement. If there is 
movement from the essential nature of the Divine towards 
another object, it is definite movement, not some sort, 
otherwise, movement itself would be nothing. Therefore, Spanda 
is only a throb, a heaving of spiritual rapture in the essential 
nature of the Divine which excludes all succession. This is the 
significance of the word Kindt in kihcit calanam which is to 
be interpreted as “movement as it were.” 
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Movement or motion occurs only in a spatio-temporal 
framework. The Supreme transcends all notions of space and 
time. Spanda , therefore, in the case of the Supreme is neither 
physical motion, nor psychological activity like pain and pleasure, 
nor pranic activity like hunger or thirst. It is the throb of the 
ecstasy of the Divine I-consciousness {yimarsa). The Divine 
I-consciousness is spiritual dynamism. It is the Divine creative 
pulsation. It is the throb of Siva’s svatantrya or absolute 
Freedom. 

If Spanda is not any kind of movement, how can the 
application of this word be justified to the activity 
of the Supreme, for the word Spanda means ‘a somewhat of 
motion ?’ This is the explanation offered by Abhinavagupta. 

3TT?mr^ 

(I. Pr. V. I. 5, 14, p. 208) 

“Spandana means a somewhat of movement. The 
characteristic of ‘somewhat’ consists in the fact that even the 
immovable appears ‘as if moving,’ because though the light of 
consciousness does not change in the least, yet it appears to be 
changing as it were. The immovable appears as if having a 
variety of manifestation.” 

Spanda is, therefore, spiritual dynamism without any 
movement in itself but serving as the causa sine qua non of all 
movements. 

The Infinite Perfect Divine Consciousness always has vimarfa 
or Self-awareness. This Self-awareness is a' subtle activity which 
is spiritual dynamism, not any physical, psychological or pranic 
activity. As Utpaladeva puts it in ISvarapratyabhijna : 

ST tpr fTOSlTTO I 

fam itct *rt snfafaw to: ii (i, 8. i l) 

The Divine is termed the great Lord (MaheSvara) because of 
His ever-present, immutable Self-awareness (yimarSa). That Self 
awareness in its absolute Freedom constitutes Divine (suddha— 
pure) knowledge and activity.” Spanda is only another name of 
Self-awareness or Vimarsa . As Ksemaraja puts it, Spanda also 
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connotes the svatantrya or absolute Freedom of the Divine 
(Bhagavatah svatantrya-saktih). Vimarsa , parasakti , svatantrya , 
aisvarya , kartrtva , sphuratta , sara, hrdaya, and spanda are 
synonymous in Saivagama. 

Sections of Spandakarikas 

While the verses of the text are practically the same in all 
the editions available, they have been divided under different 
sections somewhat differently by each editor and commentator. 
The topics under each section are given in this book as described 
by Ksemaraja. 


I. SECTION 

Svarupaspandah or Spanda as the Essential Nature of Siva 

1. The first verse of this section describes Spanda-sakti 
represented by the unmesa (emergence) and nimesa (submergence) 
of the Sakti (primal energy) of Siva. As Ksemaraja puts it, it is 
the essential nature of Siva and also that of the empirical 
individual (sphurattasara-spandasaktimaya-svasvabhdva). 

Unmesa and nimesa are only figuratively spoken of as 
occurring one after the other. As a matter of fact, they occur 
simultaneously ( yugapadevonmesa-nimesobhayarupam pratibham 
bhagavatim vicinvantu mahadhiyah). 

In activity, there is no depletion of Spanda-sakti as there is of 
physical energy. Lelihana sadd devi sadd puma ca bhdsate 
i. e. This goddess is always engaged in exercising her energy in 
withdrawal and yet always appears as replete.” 

(Commentary on the first Karika) 

In reality, nothing arises, and nothing subsides. It is only the 
divine Spanda&akti which, though free of succession, appears in 
different aspects as if flashing in view and as if subsiding.” 

Ksemaraja believes that there is close correlation between the 
spanda system and the krama system. In his Spandanirnaya 
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commentary, Ksemaraja interprets the phrase sakti-cakra-vibhava- 
prabhavam as representing the Mahartha or Krama ideal of five¬ 
fold functioning through the agency of the deities Sr$ti , Rakta 
KdlU etc. In explaining vibhava— he uses the very technical 
terms of Krama Sastra. Vibhava udyogavabhasana-carvana - 
vildpanatma kridadambarah—udyoga meaning creative activity, 
avabhdsana , meaning maintenance, carvana (absorption), and 
vilapana , meaning the assumption of the indefinable state 
(anakhya). 

2. The second verse says that the world is contained in the 
spanda principle, and comes out of it. The world being contained 
in spanda and coming out of it does not mean that the world is 
anything different from Siva as a walnut is different from the 
bag in which it is contained. Being contained in and coming 
out of, are only limitations of the human language. The world 
is Siva as reflections in a mirror are the mirror itself. The world 
consisting of the subject, object and means of knowledge 
cannot really conceal Siva, because without the light of Siva, 
they themselves cannot appear. The world is inherent in Spanda 
just as a banyan tree exists as potency in the seed. 

3. The third verse maintains that even in the differing states 
viz., waking, dream, and deep sleep, the spanda principle 
remains the same, viz., as the invariable of Experientof all the 
states. 

4. While states of experience like pleasure, pain, etc. differ, 
the Experient cannot change; for it is the Experient that 
connects the differing states as the experience of the identical 
Experient. 

5. Reality is neither psychological subject nor the psycho¬ 
physical experience, nor is it mere void. Reality or Spanda is 
the underlying basis of the psychological subject, it is the 
eternal Experient that can never be reduced to an object. 

6 & 7. It is from the Spanda principle that the group of 
senses acquires its power of going forth towards the objects, 
maintaining them in perception for a while and then 
withdrawing them towards the centre. 

8. It is not the will or desire of the empirical individual that 
moves the senses towards their objects. He derives this power 
from the spanda principle—the dynamism of Siva. 
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9. It is on account of anava , maylya and karma mala that 
the empirical individual is unable to realize the spanda principle. 

10. When the limited ego or anava mala of the individual 
is dissolved, he acquires the true characteristic of the spanda 
principle, viz., innate knowledge and activity. 

11. When the yogi realizes the spanda principle, he knows 
that this is his essential Self, and not his empirical self. 

12 & 13. The experience of void does not prove that there is 
no Experient, for without the Experient, even the experience 
of void would not be possible. This Experient is the spanda 
principle. 

14, 15 & 16. Spanda or the Divine principle appears in two 
aspects, subject and object. It is only the object that changes and 
disapp^rs, never the Subject. Spanda constitutes the eternal 
subject. 

17. The fully awakened yogi or suprabuddha has an integral 
experience of the Spanda principle in all the three states of 
waking, dream and deep sleep, but the partially awakened 
individual has an experience of it only in the beginning and 
end of waking, dream, and deep sleep, not in the middle of 
these states. 

18. To the fully enlightened yogi , the spanda principle 
appears as knowledge ( jnana ) and objects of knowledge ( jneya ) 
in the middle of the two states of waking and dream, fully 
integrated to the I-consciousness just as they appear to 
Sada§iva and Isvara. In the deep sleep, since there is no object, 
the spanda principle appears as sheer consciousness (cinmaya). 

19. There are two aspects of spanda-samanya and vise?a. 
Samanya is the general principle of consciousness, visesa is the 
manifestation of Spanda in constitutive aspects like sattva, 
rajas and tamas or objective experiences like blue, pleasure etc. 
Ordinary people consider the vise fa spanda , i.e. the particular 
manifestations as something entirely different from consciousness, 
but the fully enlightened yogi considers them only as forms of 
Spanda . 

20. The particular forms of spanda appear as entirely different 
from consciousness to all those who are not awakened to their 
divine source. So they are doomed to a life of worldly existence. 
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21. One should, therefore, have constant awareness of the 
spanda principle even in the common work-a-day world. 

22. In intense emotional state or a state of mental impasse, 
all the mental activities come to a dead stop. That is the time 
when one can have an experience of the spanda principle if one 
is properly oriented towards it. 

23. 24, 25. When the yogi lays his grip firmly on the spanda 
principle, his prapa and apana get merged in the sufumna; they 
mount up to Brahmarandhra and finally get dissolved in the 
ether of consciousness beyond it. 

Thus by means of twenty five verses the essential nature of 
spanda together with the means for attaining it has been des¬ 
cribed from various points of view. 


II. SECTION 


Sahaja Vidyodaya 

The first section describes spanda principally as Siva’s dynamic 
aspect which is identical with the essential Self of each. 
In the first section, there is the stress on nimllana samadhi 
(introvertive meditation,) for the realization of the spanda 
principle. 

The second section describes spanda not only as identical with 
the essential Self but also with the whole universe. In order to 
realize this aspect of spanda , (there is the stress on unmilana 
samadhi (extrovertive meditation). This is posoible by the rise of 
Sahaja vidya by which one experiences unity in the midst of 
diversity. 

Verses 1 and 2 say that mantras whether taken in the sense of 
Mantra, Mantresvara, and Mantramahesvara or in the sense of 
sacred formulae derive their power from the spanda principle 
and are finally dissolved in it. 

Verses 3 and 4 tell us that the individual through his knowl¬ 
edge of all objects feels his identity with all. Hence there is no 
state which is not Siva to him. 

Verse 5 tells us that one who has this realization views the 
entire world as the play of the Self identical with Siva. 
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la verses 6 and 7, it is said that if one realizes his identity 
with the deity who is the object of his meditation, one becomes 
ultimately identified with Siva and acquires immortality. 


III. SECTION 


Vibhuti Spanda 

This section describes mostly the supernormal powers gained 
by the realization of spanda. 

Verses 1 and 2 tell us that as £iva fulfils the desires of the 
embodied yogi in the waking condition, so also does He 
reveal his desired objects even in dream by appearing in 
Susumna. 

Verse 3 tells us that if the yogi is not alert, he will have the 
same common experience in waking condition and particular, 
personal experiences in dream as other ordinary people of the 
world have. 

Verses 4 and 5 say that if the self of the yogi becomes identi¬ 
fied with the essential nature of Siva , he is endowed with the 
power of knowing everything in its essential form. 

Verse 6 says that such a yogi can acquire full control over 
his hunger. 

Verse 7 says that he can also acquire the power of 
omniscience. 

Verse 8. Depression proceeds from spiritual ignorance. Depres¬ 
sion can no longer remain when ignorance disappears. 

Verse 9 describes the rise of unme?a. It occurs at the 
junction-point of two thoughts. It is that metempirical Self 
that relates all thoughts and runs through all as the underlying 
subject. 

Verse 10. From the realization of unme$a, one experiences 
supernormal light in the middle of the two eye-brows, unstruck, 
spontaneous sound in the susumna , rupa i.e., a glow shining 
even in darkness and supernormal taste experienced on the tip 
of the tongue. They are, however, a disturbing factor in the 
realization of the Spanda principle. 

11. When the yogi is established in the essential Self, he 
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can experience all objective reality right from earth upto 
Siva. 

Verse 12. One who is identified with the essential Self per¬ 
ceives all phenomena only as the form of Siva. 

Verse 13. The empirical individual is deprived of the real 
spiritual power of will, knowledge and activity and coming 
under the suzerainty of powers derived from the multitude of 
words, he is reduced to the status of pasu—a limited, bound 
soul. 

Verse 14. The bound soul loses his independence on account 
of the rise of ideas which have their sphere in sense-objects. 

Verse 15. The empirical individual becomes bound on account 
of ideas, and ideas are due to the power of words. So words 
have a tremendous influence on the empirical individual. 

Verse 16. The power of ideation and verbalization is deriv¬ 
ed from kriya sakti. When the empirical individual realizes 
that the kriya sakti is only an aspect of parasakti or spanda, he 
is liberated. 

Verse 17 & 18. All our motivated desires and ideas remain 
in the form of residual traces in the subtle body or purya$taka 
consisting of the five tanmatrds , manas , buddhi and aharpkara. 
The transmigratory existence can be stopped only by the exter¬ 
mination of the impurities of the purya$taka. 

Verse 19. When the empirical individual is firmly rooted in 
the spanda principle, he brings the emergence and dissolution 
of the puryatfaka under his control and can become the lord of 
the entire group of saktis. 

IV SECTION 

In this section, there are only two verses. The first one, 
by means of double entendre , lauds both the power of the 
spanda state and the power of the word of the guru. 

The second one only points out the good that would accrue 
to all who carefully betake themselves to the spanda principle, 
and realize it. 


JAIDEVA SINGH 




ksemarAj.vs propitiatory verses and the 
general purpose of his commentary, spanda- 

NIRNAYA 

TEXT 


^mffT 8T«ftaT: ftraFH HT I 

TT^ghJ aa afwfa t n 

smfh srqfa ar mu 


yrein fr srfe^sfq i 



*raTfarr: irii 


qftnfa frft qrf?»T*m 
ffl«w ufa rem n n reCTri fq^m^rnffiro i 
5tth sri^g^ sftw??rr?a?* h- 

s^ngra faa faaa gfaq: ?qf*fsrcj ateqa 113 u 

Sarvaip svatmasvarupam mukuranagaravat 
svasvariipatsvatantra- 
svacchasvatmasvabhittau kalayati 
dharanitah sivantam sada ya // 

DrgdevI mantraviryaip satatasamudita 
sabdarasyatmapurnahantanantasphuratta 
jayati jagati sa saipkari spandasaktih //*■ 

Spandamrte carvite’pi spandasandohato manak / 
Purpastaccarvanabhogodyoga esa mayasritah. 11 2 
Samyaksutrasamanvayani parigatiip tattve parasminparaip 
Tiksnaip yuktikathamupayaghatanaip spastarthasadvyakrtim / 
Jnatum vanchatha cecchivopanisadaip Srispandasastrasya tad- 
vrttavatra dhiyam nidhatta sudhyiyah spandasriyam prapnuta//* 


l. *Tojo qT3: I R. ^To^o^ojo fafefa TO: I 
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TRANSLATION 

She, who is ever conscious of the vitality of mantra, 1 who is 
the endless flash of the perfect and complete I-consciousness 
whose essence consists in a multitude of letters, 2 who is the 
goddess embodying jnana 3 (knowledge), ever knows the totality 
of categories from the earth upto Siva, which is one in substance 
with Her own Self and is portrayed out of Her own nature on 
the canvas of Her own free, clear Self just as a city is reflected 
in a mirror (from which it is non-distinct). Hail to that Energy of 
creative pulsation ( spandasakti) of Siva (Sarpkari) that exults in 
glory all over the world. 

Though the ambrosia of spanda has been relished in a small 
degree from my work Spandasandoha, 4 I am now making an 
effort for providing complete enjoyment of that (spanda). 

If you want to know the exact inter-connexion of the sutras 
(i.e. of the karikds or verses of this text), the most excellent 
ascertainment of the highest Reality, pointed and subtle state¬ 
ment of reasoning, the right application of means, exquisite 
exposition through clear sense and the secret doctrine of 
Saivagama, then, O intelligent people, apply your mind to this 
gloss of the Spandasastra and obtain the wealth of spanda. 

NOTES 

1. The mantra referred to is the I-consciousness or ahani 
paramarsa of the Absolute. 

2. This I-consciousness or aham contains all the letters of 
the Sanskrit alphabet from ‘a’ (<*) to ‘ha’ (|) 

3. Drgdevi as the goddess embodying jnana or knowledge. 

Actually there is only one Sakti, viz., Svatantrya sakti , the 

Absolute Freedom of the Divine. The initial appearance of 
svatantrya is known as Iccha-sakti or the power of Will. Its final 
appearance is known as Kriya-sakti or the power of action. Its 
expansion is known as jnana-sakti or power of knowledge. As 
Spandasakti refers to the svatantrya or Freedom of Siva in the 
form of the expansion of the universe, she is referred to as 
drgdevi . Drk means insight, vision, divine vision. Here it means 
jnana. By the rule of Sandhi , drk has become drg. 
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4. Spandasandoha is the earlier work of Ksemaraja in which 
he has expounded only the first verse of Spandakarika at great 
length. 


INTRODUCTORY 

TEXT 


(TRADITION) 

*»5tar7 ggg frre Pj fo reH i 


TRANSLATION 

In this world, the excessive greatness of Self was revealed 
(unmilitamahima ) to the exalted preceptor Vasugupta by Siva’s 
inspiration who is intent on conferring His grace on all. He 
(Vasugupta) received instruction in dream and thus, in Maha- 
deva mountain, he obtained through divine will the most 
esoteric 3iva-sutras which were engraved on the surface of the 
great rock. He, by demonstrating the agreement of revelation, 
experience and reasoning, put together the import 
of the sutras in an abridged form by means of fifty-one verses 
which were deep in sense but were expressed in a lucid form. 

{Synopsis of the Book) 


TEXT 

qfireraiT foq%*q*q StB:,— ffa FF5*TTra*J I 

TRANSLATION 

In this book, the first twentyfive verses describe the spanda 
or creative pulsation which is the essential nature of 6iva 
(svarupaspanda ), the next seven refer to the spanda pertaining to 
the emergence of Sahaja-vidya , the last nineteen give a glimpse 
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of the spanda pertaining to supernormal powers ( vibhuti ). Thus 
this spanda-sastra is arranged in three sections. 

(Contents of the first Section) 

TEXT 


to srerow: *srt%*>qfoTO: i TO^rgfn: 

tftarofTO I TO: HTfaTOTTOrT- 

> 

^cfTronr to;: i *gTt%qtqTqf%^TO%fro?cn i ssft%*ftqra 


I TO d g q iTO*4 cTfTO- 

falTO I TOfTO^^nrTOTTT^TO: I STOPngRTfqTO 

arafTO T rffro^ wwt wi\im I « PT *fa r sifir- 

c#sfa TOOT faTOW l TO I qgffajfTO: I 

TO tr%q HTOTOnfer:, TO^vq § ^f^^te^ftftrDTOfeTO I 

q%?T 55TTO^ srcft^fTOqrfgr^rnT TO: I TOtS?TO gsr^RTOT^T^T# 
q fTO qfeTOT i *?rt%?TTTO3** FqfTO*TOTO>TO I TO 

c row m totototMtojtTO i ^ft%^r gro^m^n TOforofror- 
q»TOfTO*re qi TOtq** fqw: froqfaro i TOtsfq qrosrqtro 


—f% ‘qfqt^tq’ STO%: ‘TO^: TOTOITO* STOTOT TOTO* I WT 
qroqf gqremq^ i 


TRANSLATION 

Now in the first section of the book, the first verse begins 
with the laudation of Siva and suggests the main purport of 
the treatise. By the next four verses, the true nature of spanda is 
established with valid reasoning: next by two verses, the means 
for attaining it with proper recognition is described. The eighth 
verse refutes the objection raised against the means, the ninth one 
supports the means referred to by describing its perfect suitability 
for attaining the goal. The tenth verse shows the real nature of the 
goal which is attainable by that means. The eleventh verse says 
that by close adherence to that goal, the delusion of the world as 
a thing separate from Siva ceases. The twelfth and thirteenth, by 
discarding the view of the Nihilists bring into prominence the 
striking difference of the Spaw/a-principle from their doctrine. 
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The fourteenth establishes the indestructibility of the spanda 
principle as such, though the world of objects brought about by 
it is subject to destruction. The fifteenth and sixteenth so 
thoroughly expound this idea that Nihilism stands completely 
eradicated. The seventeenth declares that while the fully awaken¬ 
ed always has the realization of the spanda-pnncip\e, the parti¬ 
ally awakened has it only in the initial and final stages (of wak¬ 
ing, dream and dreamless sleep). The eighteenth describes 
the sphere of objects experienced by the fully awakened. Then 
the nineteenth hints at the means for the removal of the veils in 
the case of the fully awakened. The twentieth says how the real 
nature of Self is veiled in the case of the unawakened one. The 
twentyfirst exhorts that one should always exert oneself in 
acquiring the state of the fully awakened. The twenty-second 
declares that there are certain states of the individual in prac¬ 
tical life which by bringing about the total cessation of all other 
states than that {spanda) provide the occasion for the realization 
of Spanda . The last three (23rd to 25th) verses urge that one who 
has experienced enlightenment in order to maintain the state of 
complete enlightenment, should be (always) on the alert in tear¬ 
ing asunder in a manner befitting a yogi the sleep-like veil of 
(spiritual) darkness. This is the sum and substance of the first 
section, beginning with ‘Whose opening and shutting of the eye¬ 
lids, and ending with, ‘The awakened one is unveiled.’ 

Now the purport of the book is being expounded. 

TEXT 

gum: snroteift i 

Yasyonmesanimesabhyaip jagatah pralayodayau/ 

Tam Sakticakravibhavaprabhavani Sankaraip stumah//l 

TRANSLATION OF THE TEXT 

We laud that Sankara by whose mere opening and shutting of 
the eye-lids there is the appearance and dissolution of the world 
and who is the source of the glorious powers of the collective 
whole of the saktis (the divine energy in various forms). 
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COMMENTARY 

TEXT 


q*qfqq WHUW fgq?q fcHRtrSfart^ q7TqqqT- 
?q<q<fqqrf?qqqqiqqqfqq5q^ qqxfarenq:, ar q q x qq qq f?x qtenjfqr 

q?rq fc aw i «rew fq sqfqq q?qqqfq %rcq?qaq i 55 
qr^qr: qq>mT?m q^ttq: 



qq fqrgqmre q iq q q gq xfq sftqqqq: ^qm?5q?rfrBdqqf»n*a?Tqaq«5T- 
TTfqqmrr qq^qqqrqc^qfq^rqq VTTfqqqrqTHfsiq>Tq t qf qq 
qqqqft fq>fqqqq5rTTicqq:qRqqfqqqi?fq?q f cqfqf^m, ftq qqqpqqr 
fq^qqrqqqrqt q 1 qqxg: %fqq ‘q^qrq qq qrqq’ §fq 1 qq f§ 
qr^gqqqt q T g q 'teq^qq.&q q i ^qxqxT?q*qqfqmq^qcqq;?q*q- 
qrqqrqqrqqjqq %q qrar qq f qq w qifqqTq q^iqqfqfqqgq i qq«r 
?qqq*qfq<5qfq i ht qqT *q*qqfWTqr?qTqqxqn^TTqrcxqi^qq^- 
TTq?qw fqy i qflgiqg^qt q iq T > qq gFtqfq^Tqt qwqqqt qi qqfqfaqg- 
qt^qx qqq%q>frqfqfrq q q 1 I qqt f|X—ftiqxt: f«cqqx*qiwq cRq- 
qiqrq sxxqwxq q§q qqx m fq^qrqTqqX^fqcqqqqx^qx q*qqqt* 

faWn%<X^qT I q?rqq: 

‘%fq^iqx qqr ^qt qqr yxf q qrq^ 1 
sfatqr fqqtsnsg: qfqjfTEsrftqqT swt: 11 ’ 

ffq I «ftqx?q|?qT> ff ?qrq?5qqq?qT H?a H % ?q < y^?qqq?q- 

fqqrqiqrqqqqTqqqqrqiqrt sxqxqqfqqf qpnqfqqt q qjfiq: ^q^q- 
qqqx fqftxqqqqx fiqqTq'qqx: ^q^qxqq^xqq^qqi fq^qqqqfr^qqfq 
^ q Ox x ^ pq ai q qO^m , snrtfqftq gqftqrqqat fqitqqqq qTq- 
qrfqqxqqtqtrfq yigj q qd T qd qqtrXTqqT $qq $qq qqiXqtcqqf 
qjXfgqxrqqc q qxqxqxqTqqfq, q q qq § qq qq^qr fqqrfqqqt fqqsq- 
qq q^ffqq?qq qqqfq I qq q qq qqqq*Xq srqqfq, %qq qqqqxfqq- 
qqftqqxqq fq qqsxfqqfqfrq qg^gH x qgw Tq^fx ?qn*m qxqlaq I 
q qfqq 
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*T«farerTOKTt«m*nTs:<TT %fa gq qq^Fq ai F qqi qqq% q > frqfq fr q V 
'RWTt srfqqr tiqqqf fqfq?q?§ qfxfqq: i qgf^cr- 

fqqqrvqTfq?qqcq? fqqqrft qj«sftq>Rreq ‘ «|i-^ici«i ' 
®@ra%^q?mT «qmrfq i 'qq^fmfq 

qq: RTTqqTtaq: i 

s^rqiq^fqwq: ?qq qqqqsrqrnr (\it) 

?qrq snrsaf^mT^T^m^ qr*qqqtqq^p?qq i sfar- 

fqqrm^R faqr 'n^r^tftsroT’RiarR i nws? q£q fqqfqBqTq; i 
‘TTTRRHT'TR^JT q: 5 rtH% : I 
^rr^cpam%Fr q q q?qT 5 nfm: n’ (311*) 


fjqsHWRq: BrT qq^ qiq ffrT ^OffT I 

‘qqr sfT^r: sr^ft^cr qqr *qr?mT qqq i’ (<115.) 
ftircnfa gftqq q qT m T Froq: qrqqFqqqsq f?qfq Fr^qfnwr^ » 
q^qqyqFq q^ q ifq !qf^j: qjqrfqirqqsrarqqqT 3 qq%q^, qtqrfqfsiqq- 
SOTqqqT l RT^f q*q q*qFsr?qT: fqqqfqqqqqq: 

9 Tq^frft 3 fqrft fq*q?q 

qqq*r: m: *qqq>qqrcqq?q qTfrmfqqqq«nqrqT: 

q*r qqqtsfq q st?nr^q sfq 5qrcqq*M q^qqj q fqrf^q^fq ^qq^t 
qr, %q?f *q;q?ifq$q qqq?qq;qrfq qqmqttprrq^qqqr FSRcq^rftq 

>9 >9 

Bqqq pr %far qtffqcqTq: I ffqfcrfq^qm^mf fqf?TB£SIHqteq*q- 
rqrenfaqqfqfH SRrsfyqqmrmq q^qfqq qrcq?qq $?q qqjftem I 
fqqfa qqsrtq’ qqq srqq§ 5 rfrrafqqT<q ?q?qq?>| 1 qq sfoRq^rq^n 
qBao i fe^d i rq^q fqf q qi 5 mq: qqq teq i: qqRP?t qfspqqqpq 
q?q?qiF?, fcqm^m^—q srfqiq^fqqqqqqFqfq 1 mqtqr qf®«R- 
TRtfqqftFq^fFrt qqi gTqqTTr^Tt qq^RRq q> fqqq qgt q Tqqrqqqqq- 
fq^iqqTrm sffte uM<*m-q qqq |£jq I qqt f^ t=q: «ftq?q?qiqqTq 
qq^qTqrfq^q qqqq qrqfqqffqqjtet qqrqqqfcqpqiq: | sqq g 
^qfcqrqyqrfq qqfqqq^rcrfqljcqfqcqm^TqTqqNtTirSTfq^fq» 
qrqfl fq>f 3 :q% 7 q qqqFq qcsr*>mqrq?qq qq<mqq?qrq I 


V q° 30 q;qfr?rfq qT3: I 

5 . qo 50135 srcfqfq qra: 1 3 . qo 50 Tqfqfq qrs: 1 
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?PRihr d f^n cr^nf^smw: dddfr u’ (fo 5 r->?iKi?o) 
ffa farcfiraf$rfiraadt?m a ws *?«n?a:sre;m<fii?«w sraronnai 
ftdddafc,fdTdM>facq«J?t dd: M^MJMiWWdaddaddfos^ajgtadft, d?d 
srfdidd*m*mmHrod fd?d*d *rt fadd: q7^dd>adifaraftsrcidfa- 
a'-lMd^dy+R d?d JTdd d>T<«lH l d t*d d*TdTfN 5 nd%^lcdd>T*?dT?d- 

dTdidfdaqar ddtamfaddtaroaar 
faradtdd»dd|g: i apcr* gft df aE g d td i 

‘f«nil«i55SicH c t>w ^1 rnvM^5yA(^Jftc'rfditd^'ld l’ 

i arfq d 

‘vithMUtM 'J|'*lt>cF f T*T I ’ 

?c*rnr*<<jw‘Mi 

‘?rwrE®e^fwrg d dTd^dT d m ftrd: i’ (v*) 

^cfl^c^ft-MCMl d «PT3T?*PT: 

‘drfg^^tqHMK^ aaftd dlMtdtdTd I* 

*\ 

?fd T^ddtcdT d d |i|!M 0<2M Odld Ofedd <ldd <|<*d?d ddd 

‘sredlfgaTCcdd SdftdPd^ddteldl: l’ (TRo) 

Scddf^y ld«Tsydi«i?ddd adisdTffdadTdutddfadd^yywdcdd d 

‘dd: + v , id*iTsd.l’ (^|fc) 

?fd tedcdl^yyidlcdd: 

‘?RT^«i dd d^|T:.|’ (^|<i) 

?fd 

?rf^PTFj.r (v^) 

1% sftrm’ a l ^ ^ v l ^^c^d l ^^ ’ ^w^id^l^<^dM*K^H ^ f q , ddd ?«r?- 
d*dtft fara?d fd » ffa*y g i foddw* art fddaft di$k«i dd srwtfd 
srnar fdd?d d g qviddUd^M i dfoddddd Maarparcr aft faddts- 
*d4yt (dfr ld +da : ddddddtsfdadfd*f?dfd dgdtr^riifrnjydHd^T- 
r d d T fl dl dy^ld I fasdl d*d fddT- 

d*nidd nc Hd g^fttraTwri fd^yl>4lHdrd4lddi«n ‘r.^^if^:’ 
ifd d*?arT arra: snrtrwd d«dd$d di^Hyifa fawn aapftarat 

<J. do 50 d^dfdfd ITS: I do jo dsjdfd dTC: I 

3. do 50 3 Fdfd TIS: I V. do 30 Ha.n)HddiWfd TT 5 : I 






uWqq i ^nfaqHRt- 

qq*q «qm: qqq%i r t ^ncrtH I qftrt T^THrqftraT 
sq^r^sfq JnpTjnftqTfaSFT I 
qT^T^RRqfqfq^TT qiq%ff: ll’ (fo STo 11^1^) 
wfir I ^'felbliq'jpuigwifr ‘qfq WW^flUWl’ ?»W5qi '«!«>*>- 
qfqr t qnHnq ’ sfa qj^fa nw i a*a q vi^<^fd: qqwvi^m sn*«ict- 
qrfqam, wPwT<q,faq<ji cq q qi q*qfa gpfH^n sfiPkW^Gwratfi- 
^nqnqqro ^c, y ifa rqq faqc^ qrqfefqqqq>K*q 
qqq SM>Utl<l>(qld ’R5W o WJ < I Hjwfk 

qta; T (31H) 

Irqfqtrelqmfaqwfftq <* w : q^ar ?^wiftqm*gnra*ft«HTq^qq 
gf^rnfq mit 

TRANSLATION 


Samkara is one who does sarp (satti karoti iti sarpkarah). By 
sam is meant the grace ( anugraha ) which consists in enabling the 
aspirant to recognize the vast expanse of His (Siva's) Conscious¬ 
ness (sva-caitanya-sphara) (which, in essence, is one’s own con¬ 
sciousness) which is non-dualistic and is the Highest Bliss inas¬ 
much as it calms the heat of all the afflictions (of the aspirant). 
Such Sarpkara who is our own essential nature do we laud. 
Here the sense of lauding is that by considering Him as excelling 
the entire cosmos we enter into His being by obliterating the 
state of assumed agency. ( kalpita-pramatr-pada ) brought about 
by Himself ( tatklrpta ). This treatise is going to teach that 
entrance in Him i.e. identification with Him is the (real) reward 
of liberation in life, ( jivan-mukti ). The plural in stumal} (we 
laud) is meant to convey the idea of our identity with all those 
who are worthy of His grace and who are regarded by Him with 
favourable glance. 

The word ‘tam’ (Him) fully establishes His uniqueness which 
is suggested by the first half of the verse, viz., ‘By whose mere 
opening of the eye-lids, etc’. 

Now the great lord who is the great God of the nature of Light, 
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has absolute Freedom ( svatantrya ), of the nature of Parasakti 
(the Highest Power) that displays Herself in the two poles of 
arani (I) and visarga (creation or idam i.e. the objective world) 
and is always full of the flash of a compact mass of bliss and 
whose essence consists in Full I-consciousness which is the 
supreme import of the multitude of letters. 1 

Therefore the Svatantrya Sakti (the Power of Absolute Free¬ 
dom) of the Lord is called spanda. This power though non- 
distinct from the Lord goes on presenting the entire cycle of 
manifestation and withdrawal on its own background like the 
reflection of a city in a mirror. It will be shown by apt arguments, 
further (in the book) that though she is not anything extra 
(anadhikamapi ) she goes on showing herself as if supernumerary 
(<adhikamiva ). This sakti of the lord who is non-moving, being 
of the nature of consciousness ( Citsvabhavyad acalasyapi bhaga - 
vatah) is known as spanda in accordance with the rootmeaning 
of the word signifying slight movement (kincit calatta) 2 . Thus 
the essential nature of the Lord is perpetual spanda (creative 
pulsation). He is never without spanda . Some 3 hold that the 
Highest Reality is without any activity whatsoever. But in such 
a case the Highest Reality being devoid of activity, all this (i.e. 
the universe) will be without a lord or Creative Power. The great 
teacher has written this sastra (sacred book) in order to explain 
the fact that our nature is identical with that of Sankara who is 
full of spanda sakti , the essence of which consists in quivering 
light. Thus this sastra has been appropriately named spanda. 

This will be made clear later. 

This spanda-sakti consists of the compact bliss of I-conscious- 
ness which holds in its bosom endless cycles of creation and 
dissolution, which is of the nature of the entire world of the pure 
and the impure, which is of the nature of exhibiting limitation 
and expansion of Subjects and Objects, which is worthy of 
adoration of all esoteric knowledge, which is simultaneously of 
the nature of emanation and absorption. 

The same principle constitutes the stage of absorption ( nimesaf 
from the point of view of the withdrawal of the previously 
manifested aggregate of categories from Siva down to the earth 
and from the point of view of those that are about to come into 
being, it is, in its aspect of manifestation, the stage of appearance 
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or expansion (unmesa). Thus the stage of the submergence 
(i nime$a ) of the universe constitutes the emergence (i unme$a ) of 
the compactness of consciousness, so also the stage of the 
submergence of the compactness of consciousness constitutes 
the stage of the emergence of the universe. As the traditional 
scripture puts it. 

“The goddess (i.e., the creative power) is always engaged in 
exercising her energy in manifestation (lit., in enjoying the taste 
of manifestation), and yet always appears as replete (i.e. her 
energy is never depleted). She is the wave of the ocean of 
consciousness, the volitional power of the LORD.” 

The glorious great Lord by His power of absolute Freedom 
assuming the Subjective ioles of Siva, Mantramahesvara, Man- 
tresvara, Mantra, Vijnanakala, Pralayakala, and Sakala and the 
the role of sphere of objects appropriate for each subject, in the 
process of gradual descent, displays by way of the play of 
concealing His inner nature, the succeeding aspects by suppress¬ 
ing the preceding ones, though they serve as the substratum for 
the succeeding aspects. In the gradual process of ascent He 
displays the preceding aspects by eliminating the succeeding 
ones in the case of Jfiana-yogis (the gnostic yogis). Thus He 
shows the succeeding ones in a developed form in the preceding* 
ones by making them give up their limitation, and the preced¬ 
ing ones in a limited form by suppressing their higher state (in 
the order of descent). So He shows everything as of the nature 
of everything else. The usual perception of difference is due only 
to limitation caused to appear by Him. The teaching of this 
sastra is meant to destroy this perception of difference. Enough 
of this expatiation. 

The goddess Consciousness is simultaneously of the nature 
of display (imrne^a) and suppression ( nime$a ). Even while she 
displays external perception like blue or internal perception 
like pleasure, she suppresses the (real) nature of her identity with 
the perceiver and also brings about the suppression of yellow 
etc. which was previously perceived. In order to put an end 
to transmigratory existence, let people of great intelligence closely 
understand the goddess Consciousness ( pratibha ) 5 who is simul¬ 
taneously of the nature of both revelation ( unmesa ) and conceal¬ 
ment ( nime$a ) as is evident from one’s own experience. That is 
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why the exalted Kallata in his gloss explained unme$a and nime$a 
together (not separately) by one word, viz., “by the power of 
mere will.” 

The writer 6 who prepared this conspectus also says in the fol¬ 
lowing verse that the cessation of the previous idea which is the 
cause of the rise of the next is said to be unme^a, for without 
the cessation of the previous idea, the rise of the next one is 
impossible. 

“That is to be known as Unmesa whence another thought 
arises in one who is already occupied with one thought. One 
can observe this for oneself. This will be explained at length 
in its proper place. 

In the following verse also, the real implication of the rise of 
thought-constructs is the simultaneous disappearance of the bliss of 
immortality. This will be elucidated later. “Of the limited empirical 
being, the rise of the empirical thought-constructs ( pratyayo - 
dbhavah) betokens at the same time the disappearance of the bliss 
of Supreme immortality. By that i.e. the rise of empirical thought- 
constructs), the empirical being loses his independence. The 
rise of the empirical concepts brings about only the experience 
of the sphere of the tanmatras (i.e. of sound, form and colour, 
taste, smell and touch).” 

In the following line also, 

“When the agitation ceases, then is the highest state experi¬ 
enced,” it will be clarified that nime$a (disappearance) in the 
form of the cessation of agitation implies at the same time 
unmesa (appearance) of the Supreme state. 

Hence the same Power which is of double aspect is some¬ 
times employed predominantly in the aspect of unme$a (appear¬ 
ance) and sometimes predominantly in the aspect of nime$a 
(disappearance). 

Thus the first half of the verse should be interpreted in the 
following manner. 

“Whose Sakti (divine power) predominant in displaying 
creation, karyonme$a-pradhanayah) instinct with the concealment 
( nimesa ) of His {Siva's) essential nature, {svarupanimesatmanah) 
is the cause of the manifestation of the universe i.e. the manifesta¬ 
tion from Siva down to earth consisting of diversity which has 
a wealth of manifold distinctions and which submerges the 
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essential unity (of the Divine). The same Sakti (divine power), 
predominant in submerging externality (bahyatanime$apra- 
dhanayah) and instinct with the revelation (i unme$a) of His 
(Siva's) essential nature brings about the dissolution of the uni¬ 
verse which consists in the emergence of unity and submergence 
of multi-faceted diversity’. Thus the interpretation of the text 
should point out the fact that submergence (from one point of 
view) is also emergence (from another point of view), and 
similarly emergence (from one point of view) is also submergence 
(from another point of view). In reality, however, nothing 
arises and nothing subsides. We shall show that it is only the 
divine spandaSakti (the divine creative pulsation) which, though 
free of succession, appears in different aspects as if flashing in 
view and as if subsiding. Sthiti (maintenance of the world-pro¬ 
cess) Vilaya (concealment of the essential nature) and amugraha 
(grace) are not anything other than particular forms of absorp¬ 
tion and manifestation, therefore the five -fold divine acts have 
been included only in pralaya (absorption) and udaya (manifesta¬ 
tion). This point has been conclusively discussed by me in this 
very way in my gloss on the first siitra only in Spanda-sandoha. 

An objection may be raised here. “From the point of view of 
Mahdnaya Sastra 7 the different acts of absorption and mani¬ 
festation of the universe are brought about by the goddesses 
Srfti etc., then how is it that in this text it has been said (in 
singular number) He whose etc.? In order to clear this doubt, 
the verse says, “Him who is the source of the glorious powers 
of the group of the saktis .” 

(First interpretation of Sakticakra — vibhava-prabhava) 

By sakti-cakra is meant the aggregate of twelve 8 divinities such 
as Srfti, Rakta , etc. By its vibhava is meant the play of that 
aggregate in the form of creative activity (udyoga) 9 maintenance 
((avabhasana ), absorption ( carvana ), and assumption of indefin¬ 
able state (anakhya), by prabhava is meant cause. So the whole 
phrase Sakti-cakra-Vibhava-prabhavam means the cause of the 
creative activity, etc. of the twelve divinities, such as Sr$ti 9 
Rakta , etc. 

These divinities embracing the exalted Manthan-Bhairava 9 who 
is the lord of the aggregate (of these divinities) bring about the 
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play of the manifestation etc. of the universe. This is what the 
sacred tradition (amnaya) says. 

A doubt may arise viz., 

Wherefore does the Lord become the cause of the manifestation, 
withdrawal etc. of the universe? Its solution is contained in the 
following(Second interpretation of Sakti-cakra-vibhava-prabhavaip) 

The objective world exists only as being manifest ( prakasama - 
natvena) and being manifest means that it is of the nature of 
prakasa or Light which is Consciousness. It has been said by 
the wise (Utpaladeva): “The entire gamut of entities appears 
(outside), because it already exists in the Lord’s Self. Without 
its existing in Him there would be no desire for manifestation.” 
(I.P.V 1.5. 10). Sakti-cakra is described as the aggregate of 
powers, because it (already) exists as identical with the internal 
Light of the Supreme. It is because of this that in the 
revealed Scriptures it is proclaimed that the Supreme has infinite 
powers, Prabhava means cause, Vibhava means the infinite 
variety of junction and disjunction of the group of Saktis 
whose highest raison d'etre consists in manifestation. So, 
Sakthcakra-vibhava-prabhavam means the cause of the infinite 
variety of junction and disjunction of the aggregate of powers 
(Saktis) Thus the Lord by mutually joining and disjoining in 
various ways all the objective phenomena which are of the 
nature of consciousness and exist in Him as identical with Him 
is the cause of the manifestation and absorption of the universe. 
The same thing has been said by exalted, Kallata. 

“(Who is) the cause of the appearance of the glorious powers 
of the aggregate of the saktis which powers are of the nature 
of consciousness,”. The two interpretations given by me are in 
conformity with the wording of his gloss. 

(Third interpretation of Sakti-cakra) 

Also according to the standpoint of revealed traditional scrip¬ 
ture ( agama drstya) which avers “His powers constitute the 
whole world, “and also from the standpoint of this book itself 
(ihatya sthitya) which maintains that” whether in matter of 
word, or object or thought, there is no state which is not Siva,” 
the group of saktis represents the world. 
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{Fourth interpretation of Sakti Cakra) 

According to the esoteric teaching, viz., “The void that exists 
in the upper course of khecari is the sphere of Vamesi ,” the 
phrase also implies the group of such saktis as Vamesvari , 10 
Khecari , Gocarl , Dikcari and Bhucari which has been thoroughly 
explained by me in Spanda-sandoha, and which will be decisively 
pointed out in this book also in such a statement as, “They are 
intent on concealing their real nature to unawakened beings.” 

So as described in these two explanations, 4 Sakti-cakra' here 
means the group of manifold saktis {Sakti-cakra-prapanca- 
bhutay 

{Fifth interpretation of Sakti-Cakra) 

According to ‘whence the group of senses’, Sakti means ‘the 
multitude of senses.’ 

{Sixth interpretation) 

According to ‘Relying on that strength, the mantras\ 
jakti means ‘the eternal mantras 11 (nitya mantra )’ 
{Seventh interpretation ) 

According to ‘of the group of powers arising from the multi¬ 
tude of words’, sakti stands for the ‘nature of the deities like 
Brahmi 12 etc.’ 

In these ways, I have given in detail many decisive inter¬ 
pretations of Sakti cakra in Spanda-Sandoha. The word 
prabhava means ‘one who is Free’ (in accordance with the root¬ 
meaning prabhavati i.e, one who prevails, one who is power¬ 
ful), and not dependent on others like the animals. 

{Another interpretation of Sakti-cakra-vibhava-prabhava): 

This may be interpreted as a Bahuvrihi compound, meaning 
‘One whose prabhava i.e. udaya or appearance or manifestation 
{abhivyakti) comes about from the vibhava i.e. the inner unfold- 
ment of the mass of light i,e, the divinities of the senses {rasmi- 
punja 13 ) (i.e. Sankara who is manifested by an inner develop¬ 
ment of the senses). The sense is that the recognition of the 
highest Lord is brought about effortlessly by the practice of 
perception of the inner nature. 
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(Another interpretation of the whole verse): 

Moreover, we laud that Sankara who is a mass of conscious¬ 
ness identical with the Self) cidanandaghanasyatmanah) and by 
whose opening of the eye lids and closing them i.e. by whose 
revelation and veiling of His essential nature there ensue according 
to the view that what is within is also without the disappearance 
and appearance, in other words the sub mergence and emergence 
successively (yathasahkhyam) of the world i.e. the body and 
through its association of the external universe also, and who to 
His devotee), is the revealer (prabhava-prakasaka) of the nature 
(<etat svarupa) of the Sakticakravibhava i.e. of the glory of the 
greatness of the divinity in the form of the highest consciousness. 

So far as possible the verse may be construed in this way 
also. We laud Sankara who is the cause of the greatness of 
goddess Consciousness identical with unmesa and nimesa in 
bringing about the manifestation etc. of the universe, that 
Sankara who is the Self, and by whose unmesa i.e. expansion 
in the form of externality there is the manifestation of the world, 
and by whose nimesa i.e. withdrawal in the form of internality, 
there is the disappearance of the world. The Highest Lord even 
by entering the body etc. brings about the manifestation and 
disappearance of the world by the opening and closing of the 
senses. This has been described in the following lines by 
Utpaladeva who knew the essence of the esoteric doctrine. 

“Therefore, even in practical life, the Lord, because of His 
free will in the form of Maya Sakti enters the body, and by 
His will manifests externally the multitude of objects which 
shine within Him.” (I,P.I,6,7) 

In order that people may take the sense (of the verse) in the 
above way, the teacher has rejected the use of “By whose 
power of Absolute Freedom,” and adopted that of “By whose 
revelation and veiling.” 

Herein the laudation of Sankara implies samavesa or pene¬ 
tration in Him. As this is what is to be obtained, it is both the 
subject-matter and the goal. By taking the phrase Sakti-cakra - 
vibhava-prabhavam as a Bahuvrihi compound and interpreting it 
in the sense “Whose manifestation is due to the inner unfoldment 
of the group of saktis”, the unfoldment of the group of Saktis 
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has been said to be the means for the attainment of the goal. 
By taking the same phrase as a Tatpuru$a compound and inter¬ 
preting it as “the revealer of the glory of the goddess of the 
Highest Consciousness” to the devotees, the fruit has been 
referred to. As the author 14 (of the book) will say (later). 
“Then he'will become the lord of the group of saktis ”. 
Hence the connexion of the subject-matter (of the book) and 
the means (upaya) is that of the end ( upeya ) and means ( upaya ). 
Thus this Sutra (Karikd ) gives briefly the subject-matter, the 
means, the connexion of the two and the fruit of the study of 
this subject.” 


NOTES 

1. ‘Aham’ which in Sanskrit is the word for T consists of 
all the letters of the Sanskrit alphabet from ‘a’ to ‘ha’. 

2. The root-meaning of the word ‘spanda’ is ‘having slight 
movement.’ The Lord is acala, non-moving. Therefore, move¬ 
ment cannot be ascribed to Him. The word ‘spanda’ in the 
case of the Lord i.e. Siva has to be taken in a figurative sense 
of creative pulsation, divine activity, throbbing with life, 
dynamism. 

3. The Vedantists who maintain that Brahman is sheer 
calm Consciousness without any activity. 

4. The teacher referred to is Vasugupta who, according to 
Ksemaraja, composed the Spandakarika. 

5. ‘Pratibha’ is para samvit , the highest Divine Conscious¬ 
ness which holds within itself all sound, letters, etc. and the 
endless variety of subject and object as identical with itself. 

6. This refers to Vasugupta 

7. ‘Mahartha’ which is also known as ‘Mahanaya’ system 
refers to the Krama school which arose in Kashmir towards the 
close of the 7th and beginning of the 8th century a.d. 

8. These twelve divinities or Kalis are a special feature of the 
‘Mahartha or ‘Krama’ system. They are: 

(i) Srsti: when the will to create or manifest arises in Kali 
and the would-be creation shines in outline in her, she is known 
as Srsti Kali. This is the conception of creative power in rela¬ 
tion to the object ( prameya ). 
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(ii) RaktaKali is the conception of the power of maintenance 
(sthid) of the objective world through the five senses. 

(iii) Sthitinasa Kali. This is the conception of the power of 
sarphdra or'withdrawal of the objective world i.e. when her 
extrovert form is terminated and she rests within herself. 

(iv) Yama Kali manifests herself as beyond the extrovert and 
the introvert aspect. She represents the anakhya or indefinable 
power in relation to objective experience. 

The first four represent the four powers (srsti, sthiti , sarphdra 
and anakhya) in relation to object ( i prameya ). 

(v) Sarphdra Kali. When Parasarpvid brings about the 
disappearance of the externality of objects as related to pramanas 
or means of knowledge and grasps them within as identical 
with herself, she is known as Sarphdra kali. This is srsti in the 
stage of pramana. In the stage of Sthitinasakali , the experience is 
“I have known the object.” In the stage of Sarpharakali , the 
experience is, “The object is non-different from me.” 

(vi) Mrtyukali engulfs even the Sarphdra Kali ; she swallows 
up even the residual traces of the idea of the withdrawal of the 
objective world. This is sthiti in the stage of pramana, 

(vii) Bhadrakali. The letter bha in Bhadrakali indicates 
bhedana or afflorescence of different objects and the letter dra 
indicates dravana or dissolving those different forms again in 
her essential nature. This is the aspect of satphara in the stage 
of pramana. She is also called Rudrakali. 

(viii) Martanda Kali. Martanda means *sun.’ The group of 
twelve indriyas is referred to as ‘sun’ inasmuch as it illumines 
or brings to light the objects like the ‘sun’. The twelve indriyas 
are the five senses of perception, the five organs of action, 
manas and buddhi. All the indriyas function only when related 
to aharpkara or the ‘ego feeling’. ‘ Martanda KalV is so called be¬ 
cause she brings about the dissolution of the twelve senses in 
the Ego-feeling. She represents the anakhya power in relation to 
pramana , because ii brings the dissolution of the twelve senses in 
the ego-feeling to such an extent that they become un-namable. 

The four stages 5 to 8 represent the four powers of kali in 
relation to means of knowledge (pramana). 

The next four stages of kali represent her four powers in 
relation to the limited Subject (pramata). 
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(ix) Paramarkakali. She represents her power of srsti in relation 
to the limited subject. She brings about the emergence of the 
limited subject by merging Aharpkara, the previously described 
ego-feeling in her creative power. It should be borne in mind 
that the limited subject in this context does not mean the com¬ 
mon limited subject. This limited subject is one in whom the 
limitations of objects and senses have been obliterated but who 
still retains the limitation of pasu or anava mala. 

(x) Kalagnirudrakall When Parasamvid brings about the 
identification of the limited subject with the Universal Self, she 
is known as Kalagnirudrakall This Kali represents the power of 
maintenance ( sthiti ) in relation to the limited subject as she 
makes the limited subject rest in the Universal Self. 

She is called Kalagnirudrakall because she dissolves the limited 
subject Kalagnirudra in Her Universal self. 

The experience at the level of Kalagnirudrakdli is “I am all 
this”. She is also known as Mahakali, because she holds within 
Herself everything including Kala or Time. 

(xi) Mahakalakall. She brings about the dissolution of the 
‘I’ which is posited in opposition to this in the ‘perfect I’ which 
is free from all relation to objectivity. This represents the power 
of sarphara or withdrawal in relation to the limited subject. 

(xii) Mahabhairava-ghora-candakali or Mahabhairavacand 
ograghorakali. 

This represents the state of anakhya in relation to the limited 
subject. This refers to that state of Parasamvid which transcends 
all description in words. Hence it is the stage of anakhya . This 
is the Akula stage. In it the subject, the object, the means of 
knowledge and knowledge ( pramata , pramana and prameya) are 
all dissolved in I-consciousness. This is also called Para or the 
Highest, because all the previous states are Her manifestation. 

As she dissolves all the states of prameya (object), pramana 
(means of knowledge and knowledge), and pramata (subject), she 
is called Mahabhairava ghora-candakali. The word canda refers 
to the sphere of prameya (object), ghora implies pramana 
(knowledge and means of knowledge), and mahabhairava 
suggests pramata (subject). 

9. Manthdna Bhairava is the ultimate resting place of all 
and is also called Kulesvara by Mahesvarananda. 
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10. Vamesvari is the presiding deity of the whole group of 
these Saktis, The word vatna is connected with the verb vam 
which means to spit out, emit, eject. The Sakti is called Vamesvari , 
because she emits or projects the universe out of the Absolute. 
The word vama also means left, reverse, contrary, opposite. 
This Sakti is called Vamesvari also because while in the Siva- 
state there is unity-consciousness, in the state of sarpsara, the 
contrary or opposite condition happens, viz. there is difference- 
consciousness. 

Khecari—Khecari saktis are explained by Ksemaraja in the 
following way in Spandasandoha (p. 20) The bodhagagane caranti 
iti khecaryah pramdtrbhumisthitah Khecaris are those saktis 
that move (caranti) in Kha i.e. consciousness ( bodhagagana ). 

These reside in the pramdta or the subject, the experient. They 
lead those experients who have become purified to liberation, to 
the Divine, and bind those who are under the influence of 
Maya. 

Gocart. The word go symbolizes buddhi-aharpkaramanobhumi 
i.e. antahkarana. Antahkarana or the psychic apparatus is the 
sphere of gocari saktis. 

Dikcari — Dik$u disasu bahyabhumUu caranti iti dikcaryah. 
Those Saktis that function in dik or outer space are known as 
dikcari. The external senses have to do with the consciousness 
of space. Hence they are the sphere of dikcari saktis. 

Bhucari—Bhuh rupadi pancatmakam meyapadam tatra caranti 
iti bhucaryah. Those saktis that have to do with the external 
objects, with the objective phenomena having colour, form, 
etc. are known as bhucari. 

The empirical individual experients, their psychic apparatus, 
their organs of sense and action, and the objective world are the 
expressions of these saktis. 

11. Nityamantra or the eternal mantra is the mantra of 
purnahanta, the ever-present perfect I-consciousness of the 
Divine. 

12. The presiding deities of the multitude of words are the 
following: 

(1.) Yogisvari or Mahalaksmi of a-varga i.e. of the class of 
vowels. 
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(2) Brahmi of ka-varga , (3) Mahesvari of ca-varga, (4) Kau- 
mdri of ta-varga , (5) Vaisnavi of ta-varga , (6) varahi of pa-varga 
(7) Aindri or Indrani of ya-varga , (8) Camunda of sa-varga. 

13. Rasmi-punja. ‘Mass of light’ here means the Karanesvarl 
devis i.e. the divinities of the senses. The senses when extrovert¬ 
ed are known as indriyas , when introverted and resting in the 
self, they are known as Karanesvarl devis 

14. This refers to Vasugupta who, according to Ksemaraja, is 
the author of Spandakarika. 

EXPOSITION 

The Sanskrit words unmesa and nimesa are very rich in con¬ 
notation. They cannot be expressed in one word in any other 
language. So they have been translated by different words in 
different contexts. 

The first question to be considered is that this entire text of 
Spandakarika is meant to prove that Siva is changeless and one. 
How then two aspects of His, viz. unmesa and nimesa (appear¬ 
ance-disappearance, manifestation-absorption) which are mutually 
contradictory have been mentioned in the first verse? 

The answer is that it is only Svatantrya—Freedom or Iccha 
Will i.e. of Siva which brings about both manifestation and 
absorption. Unmesa and nimesa denote succession. Succession 
means Time, but Siva is above Time. Therefore, unmesa and 
nimesa have not to be taken in the order of succession. They are 
simply two expressions of Iccha sakti of the Divine. In Spanda- 
sandoha, Ksemaraja says that there are many names of this 
Iccha Sakti (power of will) in this system. Spanda, sphuratta 
Ormi , Bala , Udyoga , Hrdaya , sara, Malini , Para etc. are 
synonyms of this Iccha sakti. In Spanda-nirijaya also he says : 
It is only spanda-sakti which is simultaneously tmmesa and 
nimesa ,. 

Both unmesa and nimesa , i.e. manifestation and absorption 
simultaneously denote the Iccha of the Divine. They are not 
two mutually opposed principles. What from one point of view is 
nimesa is at the same time unmesa from another point of view. 
For instance, the disappearance ( nimesa ) of the world i.e. the 
disappearance of the idea that the world is something different 
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toto caelo from Siva set over against Him as another con¬ 
stitutes at the same time the unmesa or appearance of the essential 
nature of Siva. Similarly, the nimesa or the concealment of the 
essential nature of Siva is at the time the unmesa or appearance of 
the world as something different from Siva. Ksemaraja gives 
many examples in his commentary to show that what is unmesa 
from one point of view is simultaneously ( yugapat ) nimesa from 
another point of view and vice versa. He concludes by saying: 

^5^5 ?T 3T %^f WTcAlwfq cTCT 

>o o ^ 

“In reality nothing arises, and nothing subsides, only the 
divine Spanda-sakti which, though free of succession, appears in 
different aspects as if arising, and as if subsiding.” 

Ksemaraja has pointed out that nimesa and unmesa refer to 
another significant concept of Saiva philosophy. This is a philoso¬ 
phy of Evolution. Evolution has two aspects—the arc of descent or 
avarohakrama {nimesa) from the Divine upto the empirical 
individual, from Consciousness upto the matter and the arc 
of ascent or aroha-krama {unmesa) from the empirical individual 
upto Siva-pramata and from inconscient matter upto samvid or 
the divine consciousness. The purpose of all the scriptures inclu¬ 
ding Spandakarika is to show how the empirical individual can 
mount to the stage of Siva-pramdta. Siva-consciousness is the 
upeya or the goal, the methods recommended in the book are the 
means (upayas) for reaching the goal {upeya). 

Ksemaraja has given many interpretations of Sakti-cakra- 
vibhava-prabhava from various points of view in his commentary 
which should be carefully studied. 

Both Ramakantha and Utpala Bhatta warn that pralaya and 
udaya are not to be taken as corresponding to unme$a and 
nime$a exactly in the order in which they are given in the text 
but rather in a different order i.e. udaya with unmesa , and 
pralaya with nimesa. “When there is the unmesa i.e. aunmukhya 
or inclination towards manifestation, there is the udaya or 
emergence of the world. When there is nimesa or retraction of 
that inclination, there is submergence of the world.” 

Ksemaraja takes pralaya and udaya both ways i.e. in a 
different order {bhinnakrama) as advocated by Ramakantha and 
Utpalabhatta, and also in the order as they appear in the text. 
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When taken in a different order, the meaning would be as 
given above. When taken in the order in which they appear in 
the text, the meaning would be as given below: 

“When there is unme$a or revelation of the essential nature of 
the Divine, there is the pralaya or disappearance of the world. 
When there is nime$a or concealment of the essential nature of 
the Divine, there is the udaya or appearance of the world.” 

Both these interpretations are correct. In the first interpreta¬ 
tion, the words unme$a and nime$a are construed with reference 
to Sakti of Siva, In the second interpretation, they are construed 
with reference to the svarupa or essential nature of Siva. 

The text is neither a book of poetry, nor of mere academic 
philosophy. It is philosophy for the practical purpose of sanc¬ 
tifying and divinising human nature. What then is the justifica¬ 
tion of sahkararp stumah —we laud Sankara? All the commen¬ 
tators are unanimously of the view that stumah here suggests 
samavisamah i.e. ‘we have to enter or identify ourselves with 
His essential nature’. As Ksemaraja puts it beautifully Kalpi- 
tapramatrpada-nimajjanena samavisamah , tatsamavesa eva hi 
jivanmuktiphala iha prakarana upadesyah. “We are united with 
Him by obliterating our state of assumed agency. This treatise is 
going to teach that identification with Him is the real reward of 
liberation in life.” 

Introduction to the Second Verse : 

TEXT 

*H4lfd, STTcTT fciOUM tciOf^dl- 

fdOfff T dw i wtrT: FTTd, yrq F ugsft ^ 

TRANSLATION 

Here a doubt may be raised. What is the proof of the existence 
of such real nature as Samkara? How can He create the world 
without any means such as material etc.? If He Himself is assumed 
to be the material cause, then His disappearance would be 
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brought about by the world (after creation,) just as the disappear¬ 
ance of a lump of clay is brought about after the production 
of a jar. 

If it be said that there can be both appearance and disappear¬ 
ance of the Lord, then this would give rise to dilference in His 
nature, and also some cause has to be thought out for His 
re-emergence after disappearance, and on the creation of the 
world, there would be the contingency of duality. To remove all 
such doubts with one stroke, the author says: 

Verse 2 




frote'teffcr 5^3 n 3 


Yatra sthitam idam sarvam karyaip yasmacca nirgatarp/ 
Tasyanavrtarupatvan na nirodho’ sti kutracit// 2 


TRANSLATION 


Inasmuch as nothing can veil His nature, there cannot be His 
obstruction anywhere in whom all this world rests and from 
whom it has come forth ? 

TEXT OF THE COMMENTARY 

HWUIW AT TOf 

aroft m frota: Mdwmifl'lsfer awreTOTOnTOriTOTOanron^ I 

ani hr: i ^ tortor! 

TOfa H STORt H faifsTO, 3 ft? 

rto fa ft tre i apt fo f te n q : i TOdtifed l Mm- 

mfh I TO qfcHfTOaft tdlrMPd %i TOHTO^TOTO? TO 5PTOTO f*TO 
TOWS I TO TOTTOFf gfeqfd TOrf HFT TO tfct fTOta: TOTOtftlfta 
fjt faftTOUrTOH^ i a i R ’ TORtf l few i TOTO : I TOlTOT 
‘TOTcFTO ’FTFTO aTTO JTO'JTT l’ (3T3tTJTo ^<j) 

I TOjcTOFT ftTOTTOT STOTt TOffl, 5TOI 

JR TOtTTO PH^dfard I ^rdWH«^4inird*lt«4t<ia|l fTO: 


1 TO 50 frr^rtJHferd 713: I 
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RH XRfRS ^Ir^TT’JTr^TffSTrWT aMMRfrMdMqq' q 

» « o 

* dc*c-qp4d ! STR?* I Rq q ^H %?iR RfsR *R: fq*RT fs T R i a fe 

O O « X 

RRTR^ ?T § 3te<*>KU|M«rH'Hlfd 3RR 4>KUMI^MM^: fRTSRfrwft- 

qasflwi'’ i qfaRfa qqq 

s 

‘3Hristsr qR 't>i4't>d.cqidf*ddH i’ (‘ji'jv) 

Sc^R I TraTR^ftqTdHlM qRRfsTcR I H q qrpf qjrfq q*T: 

O N O 

f«rqrRT%: qqxfqcRqq fartegreygrr i sr fsRfsrcqfRcTR qqfa 

dfcq^clcddfddUIdd fee, ?TRR fRcR 3*fq 3 cRR FoWTrMHt- 

rt*t hr f^m fqfd i strrt i 3 r*r: qfe Pr ir Pi Rretr- 

SRTOR^r ST TMdcqRHqKH l faPu^ ST cR g fiRR I SR*§ 

’sRT ssnftg^jf^sx: qfqRqt qi[r£*T: 1 

cRT f^RfSTR- dq^d^STdR ll’ (q° sfto ^V) 

fRIRiqfRRT 

‘RTfiR3qTc*RRR l’ (fo qo <H<tl<Jo) 

ffo 3q fofR«kq i q HIS T d 5 »fe sx RjqfcRcT cRtR Pag lRI RRlftR- 
TTTTRRcTRq 3R|S*rT3RcftfTT I qq q IR fRcfJtq TR R l fWM- 
fsRR stRrt 3JRT I q TrqR fqqqR: I ?R qfe cTRTRqqqqgq ?q 
SRftmfcT cR 5T«R q f^ SRRTff q ST«T^ dddfsTcMlVI^'M qRlftf- 
STcRpT TRR fRqfqRiqRT RRsftlR I qtSRq fmq: I TScTfR 
ddfci q STT^qqqfqqTSTtZTfq 5RRsnftPI(Wft 3 ^ T?*T d»<'»l«rm<dci*e>Hi- 
RfdOddRRfdfRcTlf »R iRtRcTt Rfqrft 5 q«HSRdRq > W iq PRa : | 

c\ 

SR q q q R q qqfR R qRq^ldlRirdSi g cd TX^RRFRT RSRRRRT 

3 Rc^?ftsRT 3 Rct: TrafHRTT qR qqfrrctahr?t, qqfgqr 

Ulg*6M4km q>r^feRRT4d^d< qRlfq»Rqfq TRRW 

fPTcRcq^Rfq d q R^RRT^ Fri d^lcRddl^ q RRTR: 

'oHcdj'ewiC MfqTcR qRqtqqqRT SRT5T fqfqqq fq«TRqqqf?- 
?BR: I RTfacT «flRRXIH 

‘3TWR i'l’-MpHcM !)jri| RPTR I 

C\ c\ o c\ 

TT Msft W RRT: SR STcTT: ll’ (XRS.^) 

?fq I qq qq qR qnq q R <f>UHd SRTOct d'^dufa q TraRqmRRq 

fq^sfq q cTR ^i+idi+Kifd fqsfsqfqrtaqi qR?*,-ffq Riqqi fqR 

<] Wo 30 q cTcqrRsrfqfq <ttc: | 
sjo 30 RRTcT ffq qR: I 
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faaarcifaaarfaa wH+wmfeftU ^arTrafafa i arm fadMdwia- 
x+IVItf-M amala aTSTcqaarTrafa^y uldI 

SRTarfafamapjfa%: I apaamTCaafammTH)% 

‘nHiuiMfa a*gat aftfaa aifa ?paa i 

^rnrfq ad ata: a qa ariRar: n’ (a° <j 3 tto *<<. sato) 

?fa i qmrfsraaaate fma acsa>ma saasroia aamaafa im 
ftaa <4fM«6IVI<6^M I a ma>PfT qa; HPT faia araasaam aafa a ?am- 
asn re na farfsaa i 3m im feaa fam r am * fe q fs qq i qa a mraaa- 
fimfraTm a?am qfef ^r^^^K^HHM ' H l fa^ s rH^vid» i r<m : aa?T 

"‘q <^9«(<aT aaca'jar aa aasr aatfaasaspaT i 
3Tq7Tfqa^aaaaaaaTaTfaaaTaaTaarfaii’ (a<> mto <^ 130 ) 

?fa I 3m f| WTR^ a fafsa- 

^irf^m: i fama aa fma fmaanfrrcmat , am i *a fa a afa fa sram% 
aatsm a fartUfrlcTt fn^<^'il«ita«i«*iilsi5asfq tipi'll 
aaq^uia afaama i assa?> 

‘JRT ata: aataa cRT *iTT?TOT T^T l’ (qifc) 

ffk i aaT 

‘amNbSaTafaaPJ a aTa^aT ? 5TT faa: l’ (^IV) 

safa a i fafaaaaaaTfefa aWi<A aamfr farfa^a amaifaai* 
swra afa a am farta: afaaursfm, aat afaaaat am 
sfaaaa smro anfe a fosafafawtar^aa fafemrm nasm^ ffa 

qmi i afamfa aaa 

O > " 

‘a ^ atsanmi ma. i’ (nis) 

?maFa^ i qa ai%a famtata famaa famamqrmfaaafT 
mmaw i mai amfamfaaam aaa q ufrm ^a aaqrm afaa: ara- 

c c O 

qaataaRitarriaa^ i agrnfa 

‘aaiam aa *paT: aaaaaaTfaa i’ (^n) 

fraaaf a srfaaTfaaa i qa a a affeafaaatenaaaar: i qaitaT - 

<]. ao qo aramT ?fa arc i 
3. ao ao qo srafafa tub i 
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fakfKHRm<* q<i r 4: ilTrtil- 

WTfar: cHTI fq^Jlq 

H%?mt * § cT^mf^TTrer srfkq* srcrocl trinket p m : ii^ii 

Translation of the Commentary 

Of that i.e. of Sarpkara who is a compact mass of Light and 
Bliss and who is everyone’s own being, there is no where i.e. in 
no space, time or form any obstruction i.e. any impediment in 
His free advance, because nothing can veil His nature. This is 
the purport. In this world, whatever, e.g. prana (life-force), 
puryatfaka (the subtle body)’ pleasure, the blue colour, etc. that 
may possibly be conceived to have the capacity of veiling the 
Light of Consciousness is nothing if it does not come into light 
(na prakasate) and if it does come into light (prakasamanarp tu), 
then it is only the nature of Sarpkara whose very form is Light 
(of Consciousness). Then what is that which can obstruct or 
what is the meaning of obstruction? The author proves this 
very fact by adding the qualifying clause ‘in whom all this objective 
world rests’ 1 ( yatra ityadina) etc. to the noun clause ‘His obstruc¬ 
tion is nowhere possible etc.’ ( tasya na nirodho ’ sti kutracit etc.) 

Yatra means ‘in that consciousness which is one’s own Self’. 
Idatp sarvarp karyam means ‘the entire world consisting of 
subject or knower (, matr ), means of knowledge or knowledge 
(mana ). and object or the known ( meya)\ 

Yatra sthitam idatp sarvarp karyatp , therefore, means, ‘In 
which Consciousness this world consisting of subject, object 
and means of knowledge etc. rests’. By ‘rests’ ( sthitam) is meant 
by whose light, it comes into light and thus obtains stance. 
How can there be an obstruction of His by that world? Because 
by His obstruction that which is considered the obstructor it¬ 
self can by no means appear. This is what is to be supplied to 
complete the sense. As has been said in Aja^apramatrsiddhi (21). 
“How can there be any restraint of His by prana (life-force) 
which is identical with Himself?” 

(An objection). A question may be raised—“That alone 
can have the light of stance which is produced, but to what 
does it owe its very production”? In reply, it is said, ‘From 
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whom it has come forth.’ Discarding the Consciousness as the 
cause of the world which is verified from one’s own experience 
from the standpoint of memory, dream, ideation, creation by 
yogis, it is not proper to suppose pradhana , atom etc. to be the 
cause of the world, for such a cause has neither proof nor 
reasoning in its support. 

By the word karya (effect, product), this is what is implied, 
“That is said to be a product which is produced by the action 
of an agent, not that which is the outcome of another insentient 
cause. According to what has been said in Isvarapratyabhijna, 
causality in the case of the insentient cannot be proved. This 
will be made clear in the following line in this book. “The pair 
of states is said to be the doer and the deed. (I, 14).” The word 
‘all’ (sarvam) in the verse implies that the agent is independent 
of material, etc. It is never witnessed that the produced product 
such as the jar can conceal the nature of the agent such as the 
potter, etc. 

(Another objection). The process of coming out can occur 
only in the case of that which is already contained in something. 
Then is this world contained in something in the very 
beginning? 

(Reply) No, it is not contained in anything else, but in the 
self-same Consciousness. That is why it is said in the verse, “in 
whom it rests’’. The phrase, ‘in whom it rests’ should be used 
twice by repetition This is the sense “If the world did not exist 
in Consciousness, undifferentiated from the light of I-ness, how 
could it arise from it without the need of material, etc? Since 
according to the sacred tradition as expressed in the following 
lines: 

“As the great banyan tree lies only in the form of potency 
in the seed, even so the entire universe with all the mobile and 
immobile beings lies as a potency in the heart-seed 1 of the 
Supreme/’ (P. Tri 24) and according to the reasoning afore¬ 
mentioned in “Because it already exists in the Lord’s Self.’’ 
(I.P.I. 5,10), this world already rests in Him, gleaming as identi¬ 
cal with Him. Therefore, it is perfectly valid to say that the 
Lord whose nature is consciousness brings about the emergence 
of the world in the form of congealment of His essence 
(i.e., He materializes His essence in the form of the world). 
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Thus the syntactical construction must be made differently. 
The particle ‘ca’ should be interpreted in the sense of eva (q*) 
and should be put in a different order. So now the line would stand 
as Yatra sthitam eva (yad) idam sarvaqt karyam yasmad nirgatam , 
meaning ‘only as resting in Him is all this world come forth.” 

(A third objection) “Well, if this world has come out (i.e. 
separated) from that Exquisite Mass of Light, then how can it 
be manifest, for nothing can be manifest outside Light? It 
would be inconsistent to say that something is separate from 
Light and is yet manifest. 

(Reply). To answer this question, the clause ‘from whom it 
has come forth’ should also be repeated twice and should be 
construed in this way, Yasmad nirgatamapi {sad) yatra sthitam , 
i.e. from whom even when it has come forth, it is still resting 
there. The particle ‘ca’ has to betaken in a different order and has 
to be interpreted as meaning ‘even’ ‘This is what is meant to be 
said—“That (the world) has not come out from him as does a 
walnut from a bag. Rather the self-same Lord through His abso¬ 
lute Freedom manifesting, on His own background like a city 
in a mirror, the world as if different from Him though non- 
different, abides in Himself.” 

(Fourth objection). Well, it may be granted that there is no 
obstruction to Him by the world in the states of manifestation 
(creation) and maintenance, how can He avoid being concealed 
in the state of the world’s dissolution which is of the nature of 
naught, akin to sound sleep? Without the perceptible world, 
the perceiver, viz., the perceiving consciousness is nothing (i.e. a 
subject without an object is meaningless.) 

(Reply). The question can be answered by a repetition of the 
clause yasmat nirgatam api sad yatraiva sthitam i.e. from whom 
even while come forth it abides in Him i.e. even the created 
world in the state of dissolution abides in Him as identical 
with Himself. There is no other annihilation of it in the 
form of a void. In accordance with what is said in the 
verse given below, the void cannot be reasonably conceived 
without Light serving as its support. As has been said in 
Svacchandasastra “It is (really) nonvoid {aiunyam) which is said 
to be void (sunyam), for sunya only means abhdva or absence 



30 


Spanda-Karikas 


of objects. O goddess, that is to be known as abhava (absence 
of objects) in which all objective existents have dissolved.” 

Therefore nothing whether space, time or form can be said 
with propriety to obstruct Him whose work is this whole world, 
by whose Light it is manifested, and even when dissolved it 
abides as identical with that Light. 

Hence this principle is all-pervading, eternal, full of all 
powers, self-luminous, and eternally existent. In order to prove 
its existence, no poor means of proof which can reveal only an 
unknown thing can ever be appropriately applicable or possible. 
On the contrary, the means of proof and all other things them¬ 
selves depend on the truth of this principle. This has been said 
by my venerable teacher in Tantraloka: 

“He the great God is the utmost life of even those proofs 
which constitute the life of all things.” (T.I. 55) 

The phrase Yatra st/iitam (in whom it rests) should be 
applied twice by repetition, and so the whole thing would mean 
“This world even when it comes out from Him rests in Him, 
by whose light, it being manifest rests in Him as that light 
itself, with whose light it is identical, whose light alone consi¬ 
dered in its entirety is sufficient for its (the world’s) proof.” 
The world is nothing else than this principle. 

Thus there can never and nowhere be any obstruction, as is 
proved by one’s own experience, to this Spanda principle which 
reveals that where manifestation, maintenance and withdrawal 
all meet and which brings about things most difficult to be 
accomplished. As has been said by Utpaladeva: 

“O Ruler of all, glory to thy unprecedented rulership which 
has indeed nothing to be ruled (for there is nothing different 
from thyself over which thou couldst rule). Thy other ruler- 
ship (in the form of Sadasiva, Hvara) is also exactly like thy 
own by which this world does not appear to thy devotees in the 
same way as it appears to others” (Utpala stotra XVI, 301). 
The sense of this verse is that nothing appears as different from 
the Light of manifestation, since the manifest world is one with 
the Light of manifestation. 

(Means for mystic Union) : 

Moreover, since there is no obstruction to this (spanda) 
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principle whether in the state of cessation as indicated by the 
phrase Yatra sthitam (in whom resting) or in the state of ex¬ 
pansion as indicated by the phrase Yasmac ca nirgatam (from 
whom came forth), therefore the yogi should be intent on en¬ 
trance in his essential nature in both nimllana and unmilana 
samadhi . 2 As will be said (in this book). “When agitation 
ceases, then occurs the highest state 3 ‘(1,9) Similarly, “Whether 
it is a word or object or thought, there is no state which is not 
Siva. 4 ” (II, 4). There cannot be an obstruction to or negation 
of one’s real nature in any case even though there may be exist¬ 
ing somewhere an experient like the Buddhist who maintains 
that there is no Self or there may be somewhere a proof which 
is considered to be its annulment. Because if he that is the 
denier of that (essential nature) is not (already) existent as a 
reality, then his denial becomes a picture without a canvas. 
Similarly, the proof which is its negation also becomes ground¬ 
less without the existence of the denier. This in itself is the 
proof of the reality of the spanda tattva that it is manifest 
(prakasate iti) in the form of that very denier. The reality of 
the experient ( pramata ) which is thus proved goes to show that the 
Lord who is an eternally established reality ( adi-siddha ) 5 and 
who is identical with the reality of one’s own Self does exist. 
Thus the reality of the Spanda principle has been tacitly affirmed 
without using any words, even by him who had come forward 
to deny it. This point will be clarified later in this book in 
“There can be no disappearance of that inner nature.” (I, 16). 

Thus this book describes the fact that the principle of San¬ 
kara which is both transcendent to and immanent in the world, 
which brings about manifestation, maintenance and with¬ 
drawal of the world is one’s own essential nature. That which 
is the object of meditation in all the theistic schools is not 
anything different from the spanda principle. The diversity of 
meditation appears entirely owing to the absolute Freedom of 
this Spanda principle. In fact, the entire universe is only the 
manifestation of the essence of the activity of this principle. 
This has been explained by way of suggestion in the line. “By 
relying on that strength, the mantras become endowed with the 
strength of the omniscient” (11,1). 
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Thus there is no room for the aforesaid objection. Let intelli* 
gent people who are unprejudiced and are not haughty examine 
for themselves the difference between my commentary and the 
commentaries of others on the Spandakarikas which are like 
desire-granting gem. I have not openly shown that difference in 
the case of every word for fear of the increase of the volume of 
the book. 

NOTES 

1. Hrdaya-bija (heart-seed) is also known as Samhdra-bija 
symbolized by the mantra Sauh or ma-ha-a. Sr$tibija is aham. 
It is also known as pintfandtha-bija symbolized by the mantra 
‘r-ks-kh-eip.’ 

2. Nimilana and unmilana samddhi ; Nimllana samddhi is the 
inward meditative condition with closed eyes, in which the indi¬ 
vidual consciousness gets absorbed into the Universal Conscious¬ 
ness. Unmilana samddhi is that state of the mind in which, even 
when the eyes are open, the external world appears as Uni¬ 
versal Consciousness or Siva. 

3. This refers to the state of nimilana samddhi. 

4. This refers to the state of unmilana samddhi. 

5. Adi-siddha means that it is an eternally established reality, 
it already stands proved before any denial or negation tries to 
disprove it. 

EXPOSITION 

This karika expresses the fact that the world consisting of 
pramata (subject), prameya (object) and pramdna (means of know¬ 
ledge) exists in Siva or the spanda principle, even as the reflection 
of a city may be said to exist in a mirror. It is nothing but the 
mirror and the various objects in the city which appear different 
from one another and also from the mirror are nothing but 
the mirror itself. Thus the world is nothing but Siva, though 
it appears different from Him, even as the various objects 
reflected in a mirror appear different but really speaking are not 
anything different from the mirror. 

The first point that is made out is that when we say that the 
world rests in Siva or that it has come forth from Siva , we are 
speaking only from the popular, empirical point of view, not 
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from the metaphysical point of view. The world is not contained 
in Him as a walnut in a bag where the walnut has its own in¬ 
dependent existence and the bag for ihc time being contains it. 
The world has no separate existence from §iva as the walnut 
has from the bag. So also when we say that the world has 
come out from Him, it is not meant that the world has come 
out from Him as a walnut comes out from a bag where both 
the walnut and the bag are separate from each other. The world 
and Siva are not two separate entities. Siva is the world from 
the point of view of appearance, and the world is Siva from 
the point of view of Reality. Siva is both transcendent to and 
immanent in the world—both Visvottirna and visvamaya. 

The second point that is made out is that since the world 
owes its existence to Him, it cannot conceal Him even as a pot 
cannot conceal the potter, nor can it serve as an impediment in 
His free Self-expression and Self-expansion. That is to say He 
cannot be limited by space, time, figure, etc. This has another 
very important implication. Since the real or metaphysical Self of 
each individual is essentially Siva , the world cannot throw a 
pall over it. Only the individual has to recognise his Self. As 
Kallata puts it: 

t farter: 

‘’Nothing can obstruct Him even in the state of the world, for 
the Self as Siva has the nature which cannot be veiled.” 


This Karika has also a mystic implication. Ksemaraja has 
clearly pointed that out in the following words: 

zftfaHT ?rfa- 


I 

“Both in introverted and extroverted state of meditation the 
yogi should be intent on entering his essential nature which is 
Siva.” 
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TRANSLATION 

An objection may be raised, “Such nature (of Sivo) is not 
experienced in the state of waking, etc. According to the argu¬ 
ments you have advanced, that nature is not restrained by any¬ 
thing or any one, but in the state of waking, etc, it is concealed 
by itself (because in these states such reality is not experienced).” 
On account of this doubt, the author explains to the uncom¬ 
prehending in the following verse what has already been said. 

VERSE 

faaal* fnafuaa n 3 u 

Jagradadivibhede’pi tadabhinne prasarpati/ 

Nivartate nijannaiva svabhavadupalabdhrtah//3. 

TRANSLATION 

Even though differing states like waking etc. occur in which, 
however, that Spanda principle remains identically the same, that 
Spanda principle never departs from its own nature as the identi¬ 
cal Experient (in all the differing states). 

TEXT OF THE COMMENTARY 

dmm a afrfl i al an rfa g smreMM- 

gaanat a^ atfnnfassfn at sanfa— sisuihnh) 

ST^fd afo 3 T 9 fa fddWdmfiH: IW ad hHId a fadI- 

t fa a xaraa fnarfa i afa *aa faaaa a a id roarerfa aaianafanifa 
a faff^acsranaa i aaasaar aaatananarrcataat: aaaa ?aaaanfa<n 1 
a>rct aafn ax aaT a aa ic a t a T~ » i ra a yad 4 «<an q afai fagT, 
aaawjd qa a saaiara faaa^, aaawr ?aaanfa a?a^ a mifadddi 
ana ana aifa: 1 qaanrtsaja faaa>afaaatasfa a faaaa ??aa: 1 
amrfafaaasa faaaasxta |§?aafaa ffa, a^arfa®a?aaiaxaa%a 
sranaaaaaananaa^ sara: \ a^a a^anaap aaaa afaarnaafa^aff 1 
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tit afkfk tit i 3tfkTT ?fk g $>r^*ifTra?i sjnrnt: ftpsrrtafpfa i 
anrtrRiT^ «fFRTf9'frtsPr Trfk sretTfk snrrfk Tfrsr nigifk ?ra«T ttttwi- 
ftratffTffir vtOTWi ftra^ra Ttronfiroi: qftuiw) f^ranf Tfk yrtutysn- 
waudmifawwA *r*i?k d4«t4tTHdiT<M trafaw sfk i ar^n- 

sns^tspr nfl f^HWkqPtuilMddl qHR'dfdfWid fair 7T dcMftwid) 


*<Hr*lRif< i »iid t fT5T 


<nr?r qfnunftsfer i qntwH 


‘<Tfr>iiwrs%^T^ %5rTFT *r 7oiid i’ 

?fk «ftf?FT«r I ST 5T ’ RKW R tS TT WlWl d^JdrdWlfM dT l c<U7a :,— 
gd<^rd^ r ^sR> nt ri; pn fork s?rf7 sr p^tht i arfr yifd^yd- 
snfcsritsr «PT7kt RrffRro i ireM T <*dH i < i fafe | M i i nyiw r fk t 
fwUfafk ' Hd l irHSU d<T ’ H4kMd1»WkHH I ? ^ ^ ’S MM<m<m<m<mf<td- 
T^^dl^^d^^tidrd r cMdMI WW l k l *$<fd I 3RTTT 
dm i fads»Mfrqd> sfa qrfaw mP^O?^ ufo re k tt tt^t 

qqcUqfow VTTfk ll^ll 


TRANSLATION 


The word jagrat is synonym of jagara, for it has been used 
as such by the cultured ones. 1 Though differences in the states of 
waking, dream, and deep sleep well-known among common 
people or in the corresponding states of dharana (concentration) 
dhyana (meditation) and intense absorption ( samadhi ), well 
known among the yog/ns continue as different from one another, 
yet as a matter of fact, that spanda principle never departs from 
its own invariable nature as the Self of all and as the Experient 
of every state. If that principle were to depart, the states of 
waking etc. being devoid of its light would not appear at all. 
Its nature as Experient in the state of waking and dream, is 
proved from Self-experience in the case of every one. Though 
in the case of deep sleep, its nature as Experient is not similarly 
known directly, yet it is proved from subsequent memory of it 
(the deep sleep) which could not otherwise justifiably occur 
unless there was a previous experience of that deep sleep. It 
(the Spanda principle) never departs or deviates from its nature 


<1. 7>o »To Jo fkrTifirfk 713: I 
v. 7o jo 7^rk5HTc7kfk 713: I 
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as the Experient. Its objects of experience, such as state of deep 
sleep etc. may through its greatness, deviate with pleasure. 
Where is the harm in this? 

The word ‘eva’ is to be taken differently from the textual order 
in the sense of api (also). The meaning would then be ‘Even 
in the absence of the states of waking and dream i.e. even in 
the state of deep sleep the spanda principle does not depart 
from its nature'. 

(First explanation of tadabhinne ): 

The phrase tadabhinne (not separate from that) besides 
qualifying the phrase jagaradi-vibheda (differing states of wak¬ 
ing etc.) serves as a reason. 2 It means ‘Because different states 
of waking etc. appear as non-different from the nature of Siva 
(who is prakasa ), therefore, these are of the form of light. How 
can that which is identical with the other remain if the other 
departs? i.e. Since waking etc. are identical with Siva , how 
can they exist, if Siva or the spanda principle with which they 
are identical departs (from its nature as Experient). 3 

(Second Explanation) 

Or tat (that) may be taken as subject of prasarpati , and 
abhinne (not separate) may be interpreted as the identity of 
waking, etc. with reference to Siva. Now the construction would 
be tat jagradadi-vibhed'pi (sati) prasarpati , and the meaning 
would be that “ Spanda principle even while there are differing 
states like waking, etc. flows on i.e. assumes diversity. It never 
departs from its nature.” 4 

Moreover, do the different states of walking, etc constitute 
parinama (transformation or evolute) as the followers of Samkhya 
and Pahcaratra believe or vivarta (illusory appearance) as gram¬ 
marians, etc. 5 believe? The phrase tadabhinne has also been 
used by the author to refute their theory. 

(Rejection of the theory of parinama) 

If the manifold states being transformation of consciousness 
were even slightly different from pure consciousness, then on 
their transformation, consciousness would also be slightly 
transformed. On the transformation of consciousness itself, 



Section l 


37 


nothing would appear (lit. would come to light). 6 Therefore, the 
theory of transformation cannot hold good. As has been said 
in Srikirana. 7 

“There can be transformation only of the insentient. It can¬ 
not be rightly applied to the sentient.’’ 

(Rejection of the theory of vivarta ): 

That which is perceived cannot be unreal, for if it be unreal, 
there would be the predicament of the Brahman principle also 
becoming unreal. Therefore, the theory of vivarta is also incon¬ 
sistent inasmuch as it connotes unreality, separation and the 
assumption of another form. 8 

From tadabhinne follows God’s power of accomplishing even 
what is not within the range of possibility. Inasmuch as the 
Lord manifests the differing states of waking, etc, in the mani¬ 
festation of that difference itself He manifests His identity. 1 
Thus He flashes forth in difference by His power of apara, in 
identity by His power of para , in the form of identity in diver¬ 
sity by His power of parapard. Thus it is God Himself who is 
manifest in the unparalleled Trika principle 10 (the principle 
of triad). 

From the mystic point of view this verse teaches that He is 
Saipkara Himself who even when remaining in the different 
states of waking, etc. constantly contemplates this identical 
nature of himself and thus experiences himself as the (ever¬ 
present) Experient. 

NOTES 

1. Strictly speaking, the noun form of the verb jagr is 
jagara i but ‘jagrat’ has also been used as a noun even by well- 
cultured writers. Hence the use of ‘jagrat’ in place of jagara’ 
is justified. 

2. This is known as hetugarbha vise$ana i.e. an adjective 
which does not only qualify the noun but contains implicitly a 
reason also. The reason which is implicit in this adjective clause 
is that ‘because the states of waking, dream, etc are non-different 
from (i.e. identical with) the nature of Siva which is light, there¬ 
fore. they are also of the form of light’. 
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3. The idea is that since waking, etc. are identical with the 
spanda principle, they cannot remain i.e. they cannot appear 
or be manifest if the spanda principle as Experient departs. In 
the absence of the Experient, they will also vanish. 

4. The nature of Siva is not only permanent experiencing 
principle, but while remaining permanent experient. He 
assumes various kinds of differing forms 

5. Et cetera refers to the Vedantins. 

6. Just as when milk is transformed into curd, the milk has 
disappeared. It is no longer milk. It is now curd. Even so if 
consciousness is transformed into the manifold states, it can no 
longer remain consciousness. On the disappearance of conscious¬ 
ness, the manifold states will also vanish, for there can be no 
experience without the experient. 

7. Srikirana is the title of a book on tantra which is not 
available now. 

8. There are three characteristics of vivarta, viz. 

(1) it connotes illusory appearance (2) separation and 
(3) assumption of a different form. Since the world is not 
unreal, nor separate from, no^ of a form different from Siva or 
Consciousness, the theory of Vivarta cannot be accepted. 

9. Without the Experient’s continuing as identical in the 
different states, their differences themselves cannot be experienced. 
Therefore the experience of difference itself reveals the non-differ- 
ent i.e. the identical nature of the Experient. 

10. Sadardha or half of six means three. This refers to the 
Trika philosophy of Kashmir which maintains that in manifesta¬ 
tion there are three saktis (powers) of Siva that function, viz 
(1) para the highest stage in which difference from Siva has 
not yet started, (2) para-para, the intermediate stage in which 
in spite of difference the sense of identity persists, (3) apard in 
which there is complete difference. 

EXPOSITION 

Two important points have been made out in this karika . 
Firstly, states of experience may differ, but the Experient does 
not deviate from his nature as Experient. He remains identical. 
As Kallata puts it: 
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%^fr ^JTWT, ?T <TFT TFT:, 

T^T f^WTTo^Trf^T ^ 1 

“Since the Experient remains the same in all the three states 
of waking, dream, and deep sleep, there is no deviation in his 
nature, just as the lotus remains the same in all its five parts. 
The following verse quoted by Utpala Bhatta beautifully 
expresses the same idea: 





“This difference is of the states not of the Experient who holds 
them i.e. who experiences those states just as there is difference 
in the sprouts etc. of the lotus, but not in the sakti (power) of 
the lotus.” 

The differences themselves point to one common identical 
Reality which acts as anusandhata i.e. which joins those differ¬ 
ing states into the unity of the experience of one individual in 
the form ‘I who was awake, had a dream in sleep and then 
enjoyed sound sleep.' 

Secondly, the different states of experience are nothing but an 
expression of Consciousness itself. They are not different from 
Consciousness. 

These differing states can neither be explained as parinama 
or transformation of consciousness nor as vivarta or illusory 
appearance. They are simply a display of the Svatantrya (abso¬ 
lute freedom) of Siva. 

There is a practical aspect of this philosophical truth in Sadhana. 
One who contemplates zealously over the identity of the 
Experient in the midst of the changing states of experience 
becomes identified with Siva. 

Introduction to the 4th verse: 

TEXT 

Trz r *fbTcTT V T&* *pTTO- 

qTfgr fcUffrd au rfr fa 


go <Jo TT3. I 
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TRANSLATION 

The followers of Buddha say that we see that joy, Depression, 
etc, are only different altered forms of one single consciousness. 
On the strength of this argument they hold that the continuum 
of jnana or knowledge alone is Reality, (i.e. there is no jfidtd - 
knower or experient apart from jnana or knowledge). The 
Mlmarpsakas hold that, that which is known in the consciousness 
of T eclipsed by the conditions of pleasure etc is the Self. Both 
are refuted by a single verse (which follows) 

TEXT OF THE VERSE 

* faft * TTPSstanfeafas: i 

<tt: iuii 

Ahaip sukhi ca duhkhi ca raktasca ityadisamvidah/ 

sukhadyavasthanusyute vartante ’nyatra tah sphutaip//4. 

TRANSLATION 

I am happy, I am miserable, I am attached—these and other 
cognitions have their being evidently in another in which the 
states of happiness, misery etc. are strung together-4. 

TEXT OF THE COMMENTARY 


q qqtei gtsV q qq g:qft g<aw« iOmi rnm 

qfaqt STFnfq m 3FUdfd 

qfrfr qqq iq wa fqstTTqfqt vgi reqtfcnp fcqT ( qqrqT gtfihMHHi 

fe4igMH I HHq4 i q>4^ aqfq- 

« e 

mqrqqqnnqfqq q qtq i qqnrrcgsqqtfqqrm qqqqqq srtqqfqr i 
qftaqs^qq, gqrraqrqT qqqqqfqqftsq^qqt—qsqr qfor?qftqq 


qW qs%, qqqfqqqqqi 5 qqrqfr qfa qq qsqq qfaddH ,— 

qro g'o go TT 5 : I 
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5rTO gg>H 1 3lfiFftfaTTfa: ^nfa: I qd<*fafa: 

5twfa*n T^OTT I gScTfe? ^f^TTTgf^TT <TcTts*mfa: 

i 3^ gta> < H n rwTw> m*m 3P * rafd smrafr 

g^n^r^prrfVrrgPT^ sftrnitrw^ Fgs ?Tfa3nftfkHTf$ra> 3a*rl fduaPn, 

* c^g^4M^ ^ stfMnid4H^M^ ^pCT r ^ T WWW ,—?fd * 
g^TOTiftifd^dlsnnirH iTm g fwro: i itct g fastma^i w ni wuw 
www n^ftrwT fa s sfa rRT gj^»wciwra f gfa wi fewditq rrarfa 

* fartaw: g ^T tePMwd^fd * aftresfsftai \ ^ 

w?r fcmfesTdtf d^f^i^ 3^ g^ gitatanfe *KZts*mrm : — 
gfawTfercftfkflfwsri guc<r*>*tfa’H'Ti4<a <r^ fdH^iifd^HN^i ^t^t- 

WRM 3TTf^T ^fir 11*11 


TRANSLATION OF THE COMMENTARY 


The same I who am happy, am miserable, am attached, being 
connected with affection which rests in pleasure, am full of 
hatred, being connected with dislike which is associated with 
pain—these cognitions or experiences abide in another which is 
the possessor of these states ( avasthatari ), which, in other words, 
is the permanent principle of Self. They rest inwardly in that 
evidently i.e. with one's Self as witness. Otherwise the inter¬ 
connection (i anusandhana) of the ephemeral cognitions and the 
ideas born of their residual traces will not be possible, for 
those cogtiitions disappear as soon as they arise and cannot 
leave behind any traces. Thus the vikalpas (ideas) supposed to 
arise out of them cannot actually arise. Not being perceived in 
experience, they cannot lead to any activity. 1 

The particles ‘ca’ used with equal fitness (with all the three) 
express their inter-connexion. Anyatra means in another. Of 
what kind is this other ? Sukhadyavasthanusyuta qualifies anyatra 
(the other) and means that other in which states of pleasure, 
pain, etc. which arise and subside are interwoven i.e. are strung 
together i.e. that in which pleasure, pain, etc. stay inwardly as 
flowers are strung together in the form of a wreath in a string. 

*To go Udfcfr TT3: I 
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Tab i.e. the previously experienced states when set in a 
congruous connection refer to their recollection. According to 
the view of the philosophers who believe in the momentariness 
of cognitions, memory is born of the residual traces of the previ¬ 
ous experience, and is, as such, only a form tinged with the 
previous experience. Thus it can only be similar to the previous 
experience. It cannot bring back to consciousness the thing as 
it was actually experienced in the past. 2 (Let such philosophers 
please themselves with such a view of memory. It cannot be 
accepted by others). 

The author suggests that when there is a permanent experient 
who abides inwardly in the consciousness of all, every thing is 
set aright. Enough of these subtleties which will only prove to 
be unpleasant to students of tender heart. Seekers after such 
subtleties may look into Pratyabhijha . 3 Since the author has 
referred to this reasoning, I have tried to explain it briefly. Let 
intelligent people not blame me for this brevity. 

(Second explanation of the text) 

In order to refute the Mimarpsaka , this H.e. the word Atman 
or Self) should be interpreted in this way. 

Those experiences such as ‘I am happy.’ I am miserable 
exist anyatra i.e. in another. ‘In another’ in this case should 
be interpreted as ‘in the puryatfaka Experient’. So the experien¬ 
ces of pleasure, pain, etc. exist in the puryatfaka experient who 
is suffused with these experiences. Sphutam or ‘evidently’ means 
‘to which popular belief bears witness.’ Anyatra in their case 
does not mean ‘in Sarpkara ’ who is compact mass of light and 
bliss and who is our own essential nature as is accepted by us. 
Therefore, this Self is not always tarnished by the conditions of 
pleasure, pain, etc, but is rather of the nature of consciousness. 
When He by His own impurity to be described later conceals his 
essential nature and appears in that state, then He is in the 
Purya$taka state, and has the experience of happiness, etc. It 
has already been said that even in that state, pleasure etc. 
cannot obstruct His real nature. He is never concealed by 
pleasure, etc. 

The real purport in saying ‘I am happy; I am miserable’ etc. 
by abandoning such beliefs as I am thin; I am fat etc is this. 
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One recognises one’s essential nature as tiva by submerging his 
Purytfaka state which is full of experiences like pleasure, etc. 
in the inner essential Self and also by dissolving along with it 
the external aspect consisting of the body, jar, etc. Thus one 
should always make an earnest effort for allaying the Purya$faka. 

NOTES 

1. The idea is that when jhana (perception or cognition) 
disappears as soon as it arises, it cannot leave behind any traces. 
Thus on this theory of the momentariness of perception, memory, 
will not be possible. 

2. This means to say that similarity of the past experience 
which is all that the Buddhists can maintain on the basis of 
their theory of the momentariness of cognitions cannot lead to 
the belief that it is the same thing which was actually experienc¬ 
ed in the past. Similarity is not sameness. Without the belief in 
the sameness of the past experience, memory is not possible. And 
without an identical pramata or experient who can connect the 
past experience with the present, there cannot be any sameness of 
experience. Thus without an identical pramata or experient, 
memory would be impossible. 

3. This refers to Isvara-pratyabhijna of Utpaladeva. 

EXPOSITION 


The first point to be borne in mind is the significance of the 
use of plural in sarpvid. Satpvid in plural (sarjividah) means 
perception, cognitions, experiences. They are not the same 
satpvid which is one identical, uniform consciousness underlying 
all other sariivids. As Ramakanthaputs it: 


<i*T9rfHI 4 d i d <j<si Kl Pi'cq q q+cq n 

^— gff IT fcdT ITO UfW HI 

“Saqtvit or Consciousness in its highest sense is really one, the 
Experient of all, flashing forth as T. On account of the absence 
of that awareness brought about by maya-$aktu it becomes the 
cognizer of such impermanent incidental experience as ‘I am happy, 
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lam miserable, etc.. Really speaking these are the states of buddhi 
(inner determinative consciousness which assumes the role of the 
self or the Experient, and the real Experient on account of its 
co-relation with buddhi etc. misconceives these states as his own. 
It is because of this that the word s amvid has been used in plural. 
They really belong to the pseudo-experient buddhi , not to the 
underlying Satpvit, the Self, the unchanging, identical Experient. 

The other important point to be borne in mind is that though 
these states are not of the Self, though they do not belong to the 
essential nature of the Self, they are held together into the unity 
of one experience by that unchanging identical Experient that 
runs like a thread through them all. This is what is meant by 
saying 3 t: “Those states have their ratio 

O -O C\ 

essendio in another Experient that runs like a thread through 
them all. Ramakantha explains the status of this experient 
beautifully in the following words: 

tTcfr TTcf SPR3KT II 

C % * » 

‘‘He (the Experient) pervades all the preceding and the succeed¬ 
ing states throughout which is well-known even to all empirical 
selves :he provides that synthetic unity which serves as the founda¬ 
tion of all pragmatic life, which being unchanging, permanent 
Experient ever shines as one and the same.” 

It is this important truth which the great German philosopher 
Kant expressed after nearly one thousand years, in his famous 
concept of the ‘synthetic unity of apperception’. 

Lastly, this philosophic truth must lead to yogic practice which 
Ksemaraja describes in the last section of his commentary. 

Knowing that changing states like pleasure, pain belong to the 
purya$taka i,e, the psychological or the empirical self, one 
should establish oneself in his essential Self which is the real 
Experient, which is the nature of Siva. 

Introduction to the 5th Verse: 

TEXT 

fcftfd ufd'dMlfd 
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TRANSLATION 

After re-asserting the untenability of all other theories by 
means of the aforesaid reasoning, the best 1 of the teachers of the 
secret doctrine, who. knew the revealed traditional teaching, the 
reasoning on which the truth was based and who had also per¬ 
sonal experience, firmly declares that the spanda principle 
established by reasoning is decidedly the truth. 


TEXT OF THE VERSE 

H f:<3 * gsr H* ?T * * I 

y snftcT «(S^Taftsfq crefta II * H 

Na duhkham na sukhatp yatra na grahyani grahakam na ca/ 

Na casti mudhabhavo’ pi tadasti paramarthatah// 5 

TRANSLATION 

Wherein neither pain, nor pleasure, nor object, nor subject, 
exists, nor wherein does even insentiency exist—that, in the 
highest sense, is that Spanda principle-5. 


COMMENTARY 


iM<t>S l O*fe r q i fe ddM<*fly<-dc|<i«l»^ct|*IM fjyity HRtflPd dd* 


I ttftfq 5 rT 3 TT 

ildlWlrdmidtt I q*Tf: 

‘M+IVIIcHf T^t?TTS«ff yHPPTS 

straw i unfa swt— 




fttSqfd l’ (fo 5To <11*13) 

taiwHtsrarar: sforatayrsiwfa- 


ywsft §:<agyifa ytenfa ra yq yrfyt dru+urt+yd Hrdufw i 

dray srattTfraT^t^t st?airas yr y Pyraraia , y ratftrt yy- 

yratsfa ffy i y yrara* yyw yrayymfa yy yrfet tftsfa ff y yyft 
yrayfiy, yy% %rtff yyicHsyyraHfl yr s y r Mydrifa , y ra sraraT: 
yraifarayrat «rafy y y y ra yyiywfyirafay: i yfarafa yyy 
‘y 5 ytsrayyft «rra:’i (<n<i3) 
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??ro • tity^Mlsfa to 

MtfR TO«?TOrfTO: jrfHTOT: ‘fTOR 5T?l’ ?fw, dffllfa fdldWlCW- 

RTOifro fim tom i toIto TOrfroraR 
‘RTOTTOTOTFT faTOT fa^TTOTT I 
sr^ryfts#iwr sf? ^Pd^ i R^^Mn : n’ ($* sr® <iiv(.|()<)) 

ffif I 'Hg'llMT'Wlcisfa 

'M<j«+rH<4 MPT < TT I 

rTOfteft fTOftWt %ET It' 

5% I ^ ( TO f^TO**’ ??TO: Tftjfk TOTO fTOlfTO H^dlfer, MTOT- 
TOX «K«UTOt ^T, TTTOTO ^ TOfrfc q ?ld y»R 

»T 3 I TOtTO M^ITOf^T: 

‘HdHkH'i|ttc+c-Mi: JRTOTTO ^TMdt I 

5RT: 5RTO Hk*H: ^’TTRHfa': II ’ (TOTO° ) 

?fn i TOTO^r.^f^nf'T 

‘TOR* ^ TORT ^ TOTR TORT I 
* TOTTORT TO*T TORT TOfTO fjT ll' 

I «RUK«MlrH , 4dlWIHlHd<t>Kts^ fTOTTO: I qTO^T 
gaRn^M^yrtTORnTOifrot g^TOHfaay«HHrddir<Hi ui^iyi^MT- 
dirTO i HR i TOTOrnirorfrot fH i miMyiy^ iy ra ^ H i fcdr sr totomto- 
TOTOtTORCT TORlfTO RTOlfTOTO^R MTTORtfk HfddldM I TO 
* nftroftro yft^TOWUHH^WRTOfryftcM ?$TTmnt totot# 
y$rfir jr^rgTOTfnnpTORMTf^MfTO arfa m fafrotar tototto- 

Mr<t> I <*>« I TOrfr^MTOftRMfawtt I TOTfPTTM: 

‘^RTfa g*JFRT fTOTOTJTTOR I 

tftenro ^ tottt to tot: tt TOf^: if so rttoi-oiv -1 

sfk i yn^rt tot: —‘yrfTOTOTOrrnfR|g: 'TrmfRTO: tot:' nx.it 


TRANSLATION 


It can be said that here whatever inner object there ib like 
pain, pleasure, etc., or whatever external object there is like blue 
or yellow and whatever subject there is like the purya*taka , 
body and senses have evidently no existence like the stage of 
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deep sleep as long as they are not experienced. When they are 
experienced, then being experienced, they are of the nature of 
consciousness. They are simply consciousness, this is what it 
comes to. As has been said in I^varapratyabhijna by my great 
grand teacher, revered Utpaladeva who knew the essence of the 
secret doctrine. 

“The object that is made manifest is of the nature of the light 
of consciousness. What is not light cannot be said to exist.” 
(I.pr.I,5,3). In this book also, it will be said 

“Because of being of the form of His cognition, and owing to 
the acquisition of identity with Him.” (11,3). 

Thus that is the real principle of the compact mass of light in 
which there is neither an object like pain, pleasure, blue etc. nor. 
their experient. 

( objection ) 

Well, if all subjects and objects are disposed of as non-existent. 
Reality is then mere Void. This is what it comes to. 

(Reply) 

No, there is also not mere insentiency. This means that there 
is not mere vacuity also. Insentiency is either manifest or non¬ 
manifest. If it is non-manifest, how can it be said to exist at all. 
If it is manifest, then because of its being manifest, it is nothing 
else but light. There can never be absence of light. In its absence, 
even the absence of light cannot be proved. This will find its 
place in ‘not that internal nature’. (1,16) in this book. 

(Another explanation of mu<fha-bhdva). 

Further, in these where is no insentiency, insentiency as under¬ 
stood by the vedantists, viz. as ‘Brahman’, i.e. mere light devoid 
of the supreme power of vimarsa is also not there. The Vedantists 
say ‘Knowledge is Brahman’, but such Brahman without the power 
of Spanda in the form of absolute Freedom would be mere lifeless, 
insentient, inert matter. As has been said in Isvara-pratyabhijna. 

“People know vimarsa as the very nature of the light of con¬ 
sciousness, Otherwise light even if reflecting things would be 
insentient like a crystal”. (I.pr.I.5.11). 

In the following verse of Bhatta Nayaka also, it is said: 

“O Lord, how much fruit can this great Brahman being 
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enuch bear if thy beautiful Sakti were not there to stimulate 
thy masculine power ?” 

Thus that principle alone has real existence which has been 
discussed in ‘where all this rests’ (verse 2) and further on. That and 
that alone exists in the highest sense as is proved by reasoning, 
experience, and revealed traditional scripture. That exists in the 
natural, perfect form, not in the artificial form like blue, etc. 
As has been said by the great teacher: 1 

“The insentient things are in themselves as good as non-exis¬ 
tent. They have their existence only when connected with light. 
The light of oneself alone exists both in one’s own form and 
in the form of others i.e. both as Subject ( pramdta) and object 
{prameya) (Aja^a pr,13) 

Revered Bhartrhari 2 also says: 

“That which exists in the beginning, in the end, and also in 
the middle alone has reality. That which simply appears has no 
reality, it is real only as long as it appears.” 

As the sentences of the text convey a determinate, limited 
sense in each case, the word eva should be joined thrice 3 . Thus 
by this karika the author has declared that ultimate Reality is 
only of the form of Spanda-Sakti by repeatedly pointing out the 
nonreality, on account of untenability of the views of the 
Bauddhas who maintain that Reality is a continuum of conscious¬ 
ness in the form of pleasure, etc., of the Cdrvdkas who maintain 
that reality is only the subject affected by pleasure, etc., of the 
followers of Samkhya who maintain the plurality of the subject 
and the object of the nihilists who maintain the absence of 
everything, of the Vedantists who maintain that Brahman is only 
prakasa (light) without any activity. 

Moreover, when in that noble person who attentively pursues 
the teaching, the Spanda principle, whose quintessence is flashing, 
throbbing consciousness, becomes manifest, then even when 
experiences of pain, pleasure, object, subject or their absence 
occur, they are considered by him as naught, because to him 
everything appears only as the quintessence of the delight of 
Spanda . 

It has been taught that this is what is spanda . The venerable 
teacher refers to this truth in the following verse. 
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“That is the path pertaining to Sankara in which pains become 
pleasure, poison becomes nectar, and the world that binds the 
soul becomes liberation.”( U. Stotra 20,12). 

The path pertaining to Sankara means the preeminent ex¬ 
pansion of the Highest Sakti who becomes a means to the 
attainment of the nature of Sankara. 

NOTES 

1. This refers to Utpaladeva. 

2. This refers to the grammarian Bhartrhari who wrote the 
philosophy of Grammar known as Vakyapadiya . 

3. Ksemaraja means that with the addition of eva the 
sentence would read as follows: 

r ^ ^ ^ ^ ^rrr, ^ 

wmx” i 

4. This again refers to Utpaladeva. 

EXPOSITION 

The main point that has been stressed in this verse is that 
neither the experience of internal states like pleasure and pain, 
nor of external states like blue and yellow are the highest reality. 
Even the subject who experiences these states is not the highest 
reality. What the author means to say is that neither the 
psychological experiences, nor the psychological subject is the 
Highest Reality., 

Kallata, in his vrtti, expresses the nature of the Highest Reality 
in the following words: 

faWcTRT <pr: *Tf FffrsTT: STWSFTTT 3TT 

This is the nature of Siva (or the Spand principle) that He is 
untouched, unaffected by the experiences of pleasure, pain, etc; 
for Siva or the Essential Self is the eternal experient. Pleasure, 
pain cannot be His nature, for two reasons. Firstly, they are 
passing phases of experience, perishing in an instant (ksanabhah- 
gura ). The Self is eternal. Therefore, they are external to the 
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nature of the Self like sound, form and other objects ( dtmasvarupa 
bahyah sabdadi-vUayatulyah) . Secondly, they arise from thought 
constructs ( sahkalpotthah ), whereas the Self is nirvikalpa i.e. it 
transcends the sphere of thought-constructs. For this reason also, 
pleasure, pain etc. cannot constitute the nature of Self. 

Why are pleasure, pain etc. rejected as not forming a part of 
the nature of the Self? Ramakantha answers the question in the 
following words in his vivrti. 

“By the rejection of pleasure, etc, it is the objectivity of Self that 
is rejected”. The Self can never be reduced to an object, it is the 
eternal Subject. 

A pertinent question that arises here is this: 

In verse three, it has been said, “He (6iva) never departs from 
His nature as the Experient.” In verse five, it is said, “He is 
neither the subject i.e. experient nor the object.” Are these two 
statements not inconsistent? How can they be reconciled? 

Ramakantha anticipates this objection and answers it in the 
following way: 

tTT^tsfq- JTFfar: 5PTRTT 3^T forfSTcr, *T 

ctw tt# srfinraHWccncr i Tmfrft t- 

3ft* ZRT ?TTfer \ 9 

“By subject here, what is intended to be said is the maylya 
pramata i.e. the empirical subject, not the real, metempirical 
Self, for he has been explained only as the Eternal Experient. 
Thus the psychosomatic subject is not that Reality.” 

Finally, another question that arises is this. If he has nothing 
to do with the subject or object, if he is neither object, nor sub¬ 
ject, then is he mere negation, mere void, insentient like a stone? 

Ksemaraja has in his commentary controverted all these 
views with merciless logic, and concludes by saying 

“It is metempirical reality whose essential form is 
Spanda-sakti .” 

Ramakantha also says: 

arfer, scrpt arfara4 <h<» i h*iM rt 14 1 
(p.34) “He is the highest Reality whose nature it is to be 
an eternal Subject (never an object).” 

The mystic application of this teaching consists in the fact 
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that he who realizes this truth is never affected by the misfor¬ 
tunes of life. 

Introduction to the sixth and seventh verse 
TEXT 

^qwfaqr< q raHdT4 5r ;4fa aHT iq ar fmiw ri d fawtfa— 
TRANSLATION 

Now the author describes the means with hint for the recogni¬ 
tion of that principle which has been, logically demonstrated. 

VERSES 6 and 7 
TEXT 

Sri: spnrrsmfstj ftgvtagSTOmn; I 

srafrTfcsifrrafcfb II % II 
3cSn?c%5T tTOPnCTTq I 
«l?P cf??T II va li 

Yatah karana-vargo ’yam vimudho ’mudhavat svayam/ 
Sahantarena cakrena pravrtti-sthiti-samhrtIh//6 
Labhate tatprayatnena pariksyam tattvam adarat/ 

Yatah svatantrata tasya sarvatreyam akrtrima//7 

TRANSLATION 

That principle should be examined with great care and rever¬ 
ence by which this group of senses, though insentient, acts as 
a sentient force by itself, and along with the inner group of 
senses, goes towards objects, takes pleasure in their maintenance, 
and withdraws into itself, because this natural freedom of it 
prevails everywhere. 6 and 7. 

COMMENTARY 

TEXT 

‘33PTt$T«r:’ (ll*) 
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f% qqqqlqq^KIcqdl fqqfaftqfqFjnrqq^q 

Mr<^qI»d4*a*d^Mt>dqTcHqT diS^qk^H qrfeqq I qq fq%% 
qq?q gqqfqfen HFT ?q*qqiq?qTfif3rqT 

Hd'ddl qqq-'ddM^fdqq t$*rd) %%% #T: I f% ddr^rUrMI^-qrT 
itMifis qq<T I qqfnfd ritaxRi^l d'l<d+ifs^"Hl q 5 *n*wd*dt*i 

fdtq t K~l$1c^diq(M(d fn^n'Hi^iq, q<UT«Pft£qtaltif*44lf' | l fqqqq qqt 

* *<**&&* 

cT^ ddifd (dddd §c^Ml I qq 

q#q, W^FcR ^5 HiT'Wqf qR ^^ r ifq %TT Wn5I5^T 
t-qtaKId, *T qsHHl'ji *Jqtd+ ?R?4|fMi>Ti:D<.vi«MtM e»«is(i«5*iq Molded id, 
d^HMPin q d l«d IH M*q I'M W4^ WqtflpH 51% ?n%UrMdTmr<4+d'?t- 

o e e 

qrfqf:, qtfqq?§ ^rairt'dd'HIdW Fd qtt q q idrdMfafcdd M%dFf tq - 
^Rc^TWraTrl; dgq t ^d^sMdqdd I fdH<AlWdfed^d +<«W»! ^ 
tt*d*Sqt, H rqi«n<.*(f^ 'HV'IsmO'*’*, cTPT (x«-OT*»1c l ^K<$ v M?dld I 
aWWWHIVIK:, qqq gl ^ T cH T *qFrq^S%§qzqT%q: fdld^l^Nlq 

qfqfqqTC q TORRM q 4><'Md<l*Udq q %q%qq 

qqffrffqfirqfrft: ^rcqfd qq TO(ir: d»<uiw<lf qqT dd^ldWyife 
fqqafq qqT *<wrq»n qqtsfq a c »rfta r q$q?t i qqfa q qftq- 

»qq: qqqrqqfsfFT aifqg fdan^ i: t*q fqq*q% qqrc% 

gsrfd.gMdlcqqqi^'Mtq^sq: q%q ^FTiqH^lsdiiqifq ^dJdMMdq I t% 
q n1^<t>T%^^<iwqqqTq lf<i4>4<M qqfycstdqq fd'dH'Gfdd* 

e e 

fVdl*ldd ^M^w-s^ncd'n ?3Tfq^T ’TTt^TWtq, Mdtdrwi’-dl 

d<0qi$%MI ^-dd’-ddi^M' qlPi*i: fqTfqq%qqtq> qqfq I H^dSd 
qrterqn? q^flm^cd^d^d q qftfsrq mwtdy<*d4i g q fc r iqtdid , 
3T5T qqiq^rrr^rqardqqJM^IiPuluIrMdl qfqptq l qq Tfam- 
tM^rMld^ifudnu^wi qi’-d'TH^idi I qqfaq TfjFFnifq: 

‘fqqfqqq q^r qqfqqqT: qrwqqq qg q fq q r qq i 
siqqqtq qqprf'T qq qfqqfqqqrq«TfqqT^qq n’ (q° *qt° diva) 

?fq i qfteqfq?q^ qqq srqqqTqqrqf qqjq^ q ?*q: i qq q qq: qrq- 
qqf qddl<4q<Sd^drqir<4 q*% f% 
qq?qqrfqqiqfqqqq'q%q sq <*ddid IIV9H 
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Translation of the Commentary 

That principle which has been finally ascertained with the 
exposition of‘Udyamo Bhairavah’ given in Siva-sutras (5,6) 
should be examined with great care and reverence. That 
principle should be examined as the cessation of all differences 1 
(in the state of dissolution), as the expansion of one’s own 
power (in the state of manifestation) as cherishing of the per¬ 
fect inner nature (in the state of maintenance) and in the form 
of the emergence of the nature of Bhairava. 

That innate Freedom in the form of Spanda principle known 
to every one through Self-experience being one’s own essential 
nature, identical with Siva is manifest everywhere both with 
reference to the sentient and the insentient. 2 

Sphuranti sthita i.e. ‘abides flashing’ is to be supplied to 
complete the sense. 

What is that principle? The author describes it from ‘Yatah 
upto the end of iabhate.’ 

Ayarii karanavargah means ‘this group of senses.’ This 
group of senses refers to the sense-organs well known to people, 
not to karanesvari-varga (the group of the divinities of the 
senses) which is described in the sastras , for being always 
imperceptible, it cannot be referred to as ‘this’. By group of 
senses is meant the thirteen senses (5 organs of sense+5 organs 
of action -\-manas, buddhi and ahamkara i.e. the ego-sense). 
The adjective vimudha (insentient) applied to ‘the group of 
senses’ means ‘distinctly insentient’ i.e. appearing as insentient 
owing to the influence of Maya.’ This group of senses, though 
insentient to a great degree in a limited empirical being, 
acquires, like the non-insentient i. e. the sentient, the pow^r of 
going forth, staying, and withdrawing (pravrtti (sthiti-samhrtih). 
Pravrtti means going forth i.e. being directed towards the 
objects of sense 1 ; sthiti means ‘feeling attached to them 5 
and ‘samhrtV means ‘withdrawing from them’. 

How do they go forth? They do so along with the inner 
group. One view is that here the inner group means the 
karanesvaris 3 , (the sense-divinities), and not antah-karana i.e. 
the inner senses, for the inner senses are already included in 
karana-varga (the group of senses). Nor does the antara-cakra 
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i.e. the inner group of saktis refer to purya$taka (the group of 
eight i.e. the five tanmatras , and manas , buddhi and aharpkdra) 
to be described later, for the triad of the inner senses (i.e. 
manas , buddhi and ahamkara) residing in purya$taka is already 
included in karana varga (the group of the senses). 

The triad of manas , buddhi and ahamkara may not be included 
in ( antara cakra , what about the five tanmatras ? Ksemaraja 
takes up the question of the tanmatras now). 

The five tanmatras are also not to be included in the antara 
cakra , for they are like mere seminal impressions and are not 
known as directly functioning in pravrtti , etc. in the case of 
beginners who are mere pupils and are not yogis. So far as yogi 
is concerned, he has directly experienced the tanmatras , and is 
himself intent on realizing the supreme principle. So he needs 
no instruction. Therefore, this partisan view is wrong. 4 

Vimudho amu<Jlhavat —Though insentient like a sentient 
being—‘this phrase also refers to the group of senses,’ not to 
the inner group of sense-divinities, for that (i.e., the group of 
sense-divinities) is of the nature of Consciousness-bliss. 

The sense of what is said in the first four lines is this: 

“This Sankara who is one’s own essential nature through His 
Freedom which accomplishes impossible things manifests simul¬ 
taneously as one the group of sense-divinities ( Karanesvarl - 
cakra ) which is the quintessence of consciousness and the group 
of senses ( karanavarga ) which is apparently insentient and 
makes them perform such acts as moving towards objects, 
staying there (for a short while) and then withdrawing. Thus 
whatever the sense-divinities do, as for instance, bringing about 
the manifestation of different objects etc. that the group of 
senses, though insentient, also appears to be doing. 

Though from the esoteric point of view there is no such thing 
as insentient group of senses—rather it is the sense-divinities 
which are of the nature of consciousness that expand in that 
way, still in this world a pupil has to be taught at first according 
to well-known beliefs and then gradually he has to be led to the 
teaching of esoteric matters. 

Thus one should, by watching carefully the group of one’s 
own sense divinities, presiding over the functions of forth- 
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going etc. of the sense-organs, etc. carefully examine one’s essen¬ 
tial Self identical with Sankara who impels both the group of 
senses and the group of sense-divinities. This is also implied by 
the above teaching that the yogin, in acquiring his essential 
nature, will also acquire its natural Freedom. 5 

Hence, this being the highest aim is worthy of being examined. 
This alone can be examined, because by the aforseaid reasoning, 
it is easy means (for the attainment of the aim). Therefore, it 
should be examined with respect and great consideration, for it 
leads to the unhindered enjoyment of one’s desired object. Such 
an examination according to the teaching contained in this book 
is done at the fit time. As has been said by the teacher who® 
knew the secret doctrine: 

“These sense-activities of mine may, in their joy, have full 
play in their objects. But, O Lord, grant that I may not have 
the temerity of losing even for a moment and even slightly the 
enjoyment of the bliss of identity with thee” (U.Sto.VIH,5). 

The krtya suffix in parik$yam (‘should be examined’) 
denotes arha or worthiness, sakyata or practicability, praptaka - 
lata or timeliness, prai$a or command, etc. 7 

By maintaining that the insentient group of senses acquires 
its power from the Spanda principle and acts like a sentient 
being in nfoving towards the objects, etc. a fact to which the 
self-experience of every one bears witness, the author has inci¬ 
dentally refuted the view of Carvakas who attribute conscious¬ 
ness to the senses. 8 

NOTES 

1. Sarvabhedopasamhara indicates the power of dissolution 
(santhara), nijauja-vrtti-spharana-rupena indicates the power of 
manifestation (sr$ti); paripurnantarmukhasvarupa-sevanatmana 
indicates the power of maintenance ( sthiti ). 

2. Jada (insentient) refers to karana-varga or the group of 
senses, and ajada (sentient) refers to Karariesvari-varga , the 
inner senses-divinities. 

3. Karanesvaris means the group of the . inner divinities 
that preside over the senses and make them function properly. 
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4. The view that antara-cakra refers to the inner karane- 
svaris the inner sense-divinities, and not to antah-karana , the 
inner group of senses ( manas , buddhi and nhamkara) is, accord¬ 
ing to Ksemaraja, wrong. 

5. This svatantrata or Freedom is called akrtrima i.e. 
natural or innate, because as Ramakantha puts it, it is 
akrtrima sahajaiva , na tu upadana-sahakaryadi-karanatarapek$ini 
svecchamatradhina-sakala-karya-kartrtvarupa (p. 33) i.e. it is not 
dependent on any material cause or any other auxiliary cause 
(in achieving its object), because it is self-sufficient to accomplish 
every thing by its mere Will. 

6. This refers to Utpaladeva. 

7. There is krtya suffix in pariksyam. According to Panini, 
krtya suffix denotes arha or worthiness, sakyata or practica¬ 
bility, praptakalata or fitness of time, praisa or command. All 
these apply to pariksyam. One’s essential nature or Spanda 
principle should be examined, because nothing can be so worthy 
of examination as one’s own essential nature. This is arhata or 
worthiness of examination. It can be examined. It is practic¬ 
able, it is not impossible. This shows sakyata or practicability of 
examination. When the senses are functioning and are engaged 
in their objects, that is the exact time when one should examine 
the power behind the senses that makes them function in that 
way. This shows praptakalata or fitness of time for the exami¬ 
nation. 

Finally, pariksyam i.e. ‘should be examined’ denotes praisa 
or command of the teacher who knows the secret doctrine. 

8. Carvakas believe that the senses have consciousness. By 
showing that the senses do not have consciousness per se but 
derive it from the spanda principle, the author has refuted the 
theory of the Carvakas . 


EXPOSITION 

People in general and the materialists in particular think that 
it is the senses which carry out the function of pravrtti , sthiti 
and sanihrti i.e. it is the senses which actively go out towards 
the objects of perception ( pravrtti ) maintain them in perception 
for a while (sthiti) and finally return to themselves (samhfti). 
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This verse teaches that the senses do not have the power of these 
functions in themselves; they derive this power from something 
else. That something else should be reverentially examined. That 
is the Spanda principle, that is Siva; that is one’s own essential 
Self. 

It is because this Self is not perceptible as an object, therefore 
we are unaware of it. This has to be known inwardly as the 
Seer of all the seen. Utpala Bhatta in his Spanda-pradipika 
quotes a beautiful verse to re-enforce this truth: 

3i>r ^rrfer I 

3 II 

“Like the eye, Brahma is not the seen, like the eye, it is only 
the seer. Its ascertainment is only within One’s own Self; it is 
not an object of sight like a jar.” 

Introduction to the 8 th Sutra. 

TEXT 

>3 e 

ffa, rsgm i 

nvq'«0$ii«ii — 

TRANSLATION 

Now, how is it said that the senses having obtained conscious¬ 
ness from that Spanda-principle move towards objects, etc. when 
it is known that the experient himself, by his own will directs 
the senses like scythe, etc? How is this also said that that princi¬ 
ple should be examined with great care, because our desire 
moves only towards outside and does not exert itself in 
marching towards the examination of that reality. In reply to 
this objection, the author says: 

TEXT OF THE VERSE 

* fNqRtanfUHT I 
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Na hicchanodanasyayam prerakatvena vartate/ 

Api tvatmabalasparsat purusastatsamo bhavet//8. 

TRANSLATION 

The empirical individual cannot drive the goad of desire. But 
by coming in contact with the power of the Self, he becomes 
equal to that principle.8 

Text of the Commentary 


TR^rm sra^, 3 tPt 5 

H7*TOldr*dlf7+UWIdl<ld¥<W7«Ml 34£'dK4<rdy<r»mW^- 

fRtsfq ^dddWWKMdid I ddtddrd * UMticil 

+HrM7i*i(s Mhicik" *t*n4MIM- 

MrfVnTFftS^ MTTnnfd y tm+illfl I fd*nfa 5 ^ ^ 

foM^d d> T «i | F li MI^HI ?r 4d<fiWdM. a 4Ur T d EPT ^ddNidims* 
drd qfteufafa < srf? Md'ld^uj 4><«U?d^U 

STUIlfa $7% 7^>T «4c<nr+< | J|IH'< 

N 

SlfelRMFMT TMTcT I M t W tW ‘ affu re fa-eg t d 3^ ffa 

erapura Tt frR?mT tfrsiw < ScM, ’TFT g^fdrM- 

yudfurt' mqtfa %7sm tTtM swwHurdT^u- 

■o o 

cdldfa 5 fuMMHdyH'dTu-cVii d^MMlugC^R SIKWUT MTT rd*d4«m- 
7Hd<i 4 T F7rTr«f ^ %rRTd^ Hitifd ?RT d«id 

!(llT«rd<id WdHMWHUWifa , d 7*TT7T T3 M-G^fUcM 1 *: » 

mJryHrdWlcMdHW!(lir<{rM<d*T «c« 

«N O N 

Translation of the commentary 

Ayam means this empirical individual. Icchaiva nodanam 
pratodah tasya means ‘of the goad of desire’. The whole of the 
first line of the verse means ‘he does not set out to move the 
senses (towards their objects)’. 

But he becomes equal to it ( tatsamo bhavet) by the contact i.e. 
by the entrance into him, to some extent, of the power of the 
Self which is Consciousness and which is of the nature of Spanda. 
The sense is that the sense-group, even though insentient acqui- 
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res sentiency by the consecration of the drops of blissful sap of 
I-consciousness. Thence that Spanda principle not only moves 
the senses but rather by infusing consciousness into the supposed 
experient makes him capable of effecting the movement, etc. of 
the senses by virtue of which he is full of the erroneous concep¬ 
tion, “I am directing the senses”. He himself is nothing without 
the infusion of the Spanda principle into him. Therefore, it is 
perfectly right to say that one should examine that principle 
which provides consciousness to both the senses and the perceiver 
by the impenetration of the forth-going rays of its own light. 

If it is maintained that one directs the senses by an internal 
sense which uses a goad called desire, then that sense called 
desire being itself of the nature of the directed would require 
another sense for setting it in motion, and that in its turn 
would require another and so on. Thus there would be regressus 
ad infinitum. 

As regards the objection that is raised, viz., ‘Our desire does 
not exert itself in moving towards that’ in that case also, the 
first half of the verse should be used as an admission of this 
position, and the latter half as a reply. 

True this empirical individual cannot move his desire to 
examine the Spanda-principle, nor is he capable of experiencing 
that reality by desire, because it is beyond the range of thought, 
even then when, calming down his desire which is in pursuit of 
objects of pleasure by at first allowing it to have its enjoyment, he 
contacts the Spanda-principle which is the power of the inner Self 
and which endows his senses with consciousness, then he 
becomes equal to that Spanda-principle i.e. by being immersed 
in that reality, he acquires freedom everywhere like that/ Since 
such is the case, that principle should be examined. This is the 
sense. The expression ‘by the touch of the power of Self’ has 
been used, because the quality of touch is predominant in the 
stage of Sakti. 


EXPOSITION 

The gist of the verse is that man falsely imagines that he 
moves his senses to perform their respective functions by the 
power of his will or desire. His so-called desire has no power 



60 


Spanda-Karikas 


of its own. It derives its power of both knowing and doing 
from Siva or Spanda -principle whose very nature is knowledge 
and activity. One has, therefore, to acquire the power of Spanda 
which is our own essential Self, neither by weaving intellectual 
cobwebs, nor by maiming desire, but by surrendering all desires, 
the entire personal will to the Divine. As Tennyson puts it: 

“Our wills are ours, we know not how to make them 
thine.” 

When the personal citta or mind completely empties itself, 
then is it truly filled. 

Ksemaraja brings out in his commentary a very important 
principle of this system. It believes that while 6akti, the Divine 
Creative Power rejects all the perceptual qualities like rupa 9 
rasa , gandha , etc. she retains sparsa or touch. How is that Real¬ 
ity to be touched? Ksemaraja says: “Tatsamavesat” ‘i.e. by 
penetration, by diving mentally into its innermost depth. 
This is the mystic union. 



A question arises here “Why does this embodied Self not 
shine in all its perfection, even though it is of the nature of the 
greatest lord? why does it require the touch of the force of the 
inner Self, the Experient par excellence ? In reply to this 
question, the author says: 


Text of the verse 


U5T STta: II €. Il 

Nijasuddhyasamarthasya kartavyesv abhilasinah/ 
Yada ksobhah praliyeta tada syat paramam padam//9 
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TRANSLATION 

When the perturbation of that empirical individual who 
is incapacitated by his own impurity and is attached to actions 
disappears, then the highest state appears. 


COMMENTARY 

TEXT 



i * § as* Ph<himw i ^ Emprfrt fcfa i 

‘JTFRT %3RT 5I%TIcm %% | 

JRT M 5RT It' (^o <^) 




lien 


TRANSLATION 


Nija means one’s own. (Now asuddhi or impurity is ex¬ 
plained). First of all there is the mala 1 or limitation pertaining to 
the ariu or jiva, the empirical being which consists in the con¬ 
sciousness of imperfection. This anava mala is the first asuddhi. 
This occurs when Iccha-sakti (Will power of Siva) becomes 
limited owing to non-contemplation of His essential nature 
which is brought into play by the absolute Freedom of Siva 
Himself. 

Jhanasakti (the power of knowledge) being polluted by the 
five kaiicukas or coverings (of Maya) arisen from that (anava- 
mala) gradually acquires limitation in the sphere of difference so 
that its omniscience becomes reduced to limited knowledge 
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and at last it acquires utmost limitation in the formation of the 
psychic apparatus (antahkarana) and the organs of sense 
(buddhindriya). This is maylya limitation (i.e. limitation brought 
about by Maya) which brings about consciousness of difference 
among objects. This mdyiya mala is the second asuddhi. 

Kriya sakti (the power of activity) gets limited gradually in 
the sphere of difference when omnipotence is reduced to 
limited activity till at last by the formation of the organs 
of action, the empirical individual gets limited to the utmost 
extent. He thus performs good and bad acts. This is the 
Karma mala or limitation due to action. This is the third kind 
of impurity. 2 

Thus by such impurity, the individual becomes devoid of 
omniscience and omnipotence. 

(Now Ksemaraja explains the phrase Kartavye$u abhildfinah 
of the text.) 

Being thus incapacitated he is attached to all kinds of 
actions—worldly and those prescribed by the scriptures. On ac¬ 
count of the non-attainment of all his desired objects, he is dis¬ 
tracted by his desires and is unable to find rest in his essential 
nature even for a moment. 

(Now Ksemaraja explains the remaining half of the verse from 
Yadd . . . upto padam). 

When by a firm support of the reasoning already mentioned 
and also to be mentioned later on and of self-experience, his 
perturbation 3 appearing in the form of an experient who is help¬ 
lessly dominated by desires, thoroughly dissolves ( praliyeta = 
prakarsena llyeta) through the vanishing of the misconception 
of the not-Self as the Self and of the Self as the not-self, then 
the highest state, viz. the spanda- principle will emerge i.e. will 
come within the range of recognition of that experient. Not 
that the Spa/w/a-principle is something that comes into 
existence only at that time, for it is eternal (i.e. the Spanda- 
principle is always there; only its recognition is new). 

It has been rightly said in Vijnanabhairava: “O dear one, 
when the ideating mind ( manas ), the ascertaining intellect 
(buddhi ), the vital energy ( prana sakti ) and the limited 
experient, I—this set of four dissolves, then the previously des¬ 
cribed (tat) state of Bhairava appears”, (verse, 138). 
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Those who by the phrase ‘one’s own impurity’ think that there 
is a separate substance called mala (dross) have been indirectly 
criticized in the above commentary. 

NOTES 

1 Asuddhi or impurity simply means mala . Mala does not 
mean an impure substance but only limiting condition. 

2. The experient becomes limited by three kinds of mala- 
anava , Mayiya and Karma. Anava mala is the primal limiting 
condition which reduces the universal consciousness to an anu 9 
a small, limited entity. It is owing to this that the jiva (indivi¬ 
dual soul) considers himself apurna , imperfect, cut off from the 
universal consciousness. In this condition, the individual 
forgets his essential divine nature. 

mayiya mala is the limiting condition brought about by mayd 
that gives to the soul its gross and subtle body. It is bhinna 
vedya pratha —that which brings about the consciousness of 
difference owing to the differing limiting adjuncts of the 
bodies. 

Karmamala arises on account of the limitation of the organs 
of action and is due to the residual impressions of good and 
bad actions. 

Anava mala is the innate ignorance of one’s essential nature. 
Mayiya mala arises on account of the limitation of jnana-sakti 
(the power of knowledge), and Karma mala arises on account of 
the limitation of Kriyasakti. 

3. K$obha or perturbation is due to primal ignorance owing 
to which the limited individual considers the not-Self, as Self 
and the Self as the not-Self. 

' EXPOSITION 

If man is really divine, why is he so imperfect and stands in 
need of the power of the inner Self? The ninth verse contains 
the answer to this question. 

The divine plan of evolution contains two movements. There 
is first of all gradual descent of the Self in inconscient matter. Two 
things happen in this process of descent. The empirical being 
forgets his essential divine nature. This is artava mala. Secondly, 
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he gets confined to subtle and gross bodies. This is mayiya 
mala . As he is engaged in all sorts of good and bad acts, these 
leave behind their impressions in his mind which act as a 
a strong force dragging him down to material existence of 
further experiences. This is Karma mala . These limiting condi¬ 
tions are called asuddhi (impurity, limitation) in the verse. 

It is only at the human level that ascent to the divine status 
can start. The main obstacle in his ascent is his pseudo-self 
that arrogates to itself the status of the main actor in the drama. 
This pseudo-self has been called k$obha in the verse, for it is 
this that is responsible for all the fret and fever of life. When 
this is dissolved, then Self-forgetfulness is replaced by Self- 
recollection and man’s evolution is complete. 

Introduction to the tenth verse 
TEXT 


TRANSLATION 

Well, if the perturbation in the form of I-consciousness of the 
limited, empirical individual is dissolved, then reality will be 
devoid of activity and will become like a waveless ocean. To 
allay this doubt, the author says : 

Text of the 10 th Verse 

cTCTfinffajft eml SfrTOa'WSreUJ: \ 

SrTCcltfara ^ ST II \o II 

Tadasyakrtrimo dharmo jnatvakartrtvalaksanah/ 

Yatas tadepsitaip sarvam janati ca karoti ca//10 

TRANSLATION 

Then will flash forth his innate nature characterized by cogni¬ 
tion and activity, by which he (the experient) then knows and 
does all that is desired (by him). 10 
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COMMENTARY 

TEXT 

dicOq&^WTT 3T$fa*T: OT: q efrlcK - 

Fd^Rt ilcTOff ct dR T^ d l df^dd^ T V lT H ^ d Tc^^ ft 5HR^W ? raw*4fa - 
tllPtWW ^TPT dK«f> cRT FCH^f^cd^d fRR: I 

fcf lid<rMod>xdd fdTT^, ScRcRT qRdTORdddd ddHT^dfaPd SHT- 
prMidlfdd fd^fHdd qlfd ddrfdfd^ndTddd drRdTdTfd d d>0(d d I 
ddlTTdd dbFRIdT^:, d § dd% ddTTn dt d Hfaw1<d>dW4 ywalfif , 
d% 5Trddd c cdd^Td fRdd^OTfddd^N’ d^dfHrfdddd dTFddFdddT- 
fd dTfadfcdd llloM 


TRANSLATION 

The word tada meaning ‘then’ is used with reference to 
the pupil who is to be instructed. Akrtrimo dharmah means 
innate nature, which has been previously explained as Freedom, 
which is the nature of the highest Lord. Jnatva and Kartrtva 
mean ‘cognition’ ‘activity’ of the nature of light and bliss blend¬ 
ed harmoniously. JLakfana means everpresent characteristic. 
The whole compound word Jnatva-kartrtva-lak?ana , therefore, 
means that whose everpresent characteristic is Jnana (knowledge) 
and kriya (activity) of the nature of light and bliss which are 
harmoniously blended. Tada means that this characteristic 
becomes manifest in the limited empirical individual at the time 
of the cessation of perturbation. 

Wherefore does it become manifest in him ? The author 
answers this query in the following way. 

At the time of entrance in the supreme state, all that he (the 
limited experient) desired to know or to do at the time of the 
desire to enter that state, he is able to know and do. 

The particle ca repeated twice (attached to janati and karoti) 
suggests simultaneity, not as some think, identity of knowledge 
and activity. It (i.e. the identity of knowledge and activity) is 
already implied by the adjectival phrase ‘characterized by 
knowledge and activity’ qualifying dharma or nature, and 
by pointing out that with which it is connected, it becomes 
descriptive of its real nature. 
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EXPOSITION 

The knowledge and activity of the empirical individual are 
krtrima (artificial) because firstly they are limited, secondly 
they are borrowed, i.e. derived from another source, viz., 
the Spanda- principle or the higher Self. 

When the limited ego of the individual is dissolved and his 
perturbation ceases, then he does not become inert like stone; 
then he requires the real, innate nature of jnana and kriya 
which is characteristic of the existential Self. Then his inability 
to know and do whatever he wants to know and do ceases and 
he is now able to know and do whatever he desires to know 
or do. 

Ramakantha adds ^ srfa:, m 

STWiirsfcT cf r^TT^RT ^ 

I (p. 42) 

“Really speaking there is one sakti of the Divine, viz. the 
consciousness of his essential nature as I. The same Sakti in the 
form of perceiving or feeling, is known as jnana or knowledge; 
in the form of its volitional activity, it is known as kriya or 
activity.” 

Introduction to the eleventh Karika 
TEXT 








TRANSLATION 

Now the author is going to explain that the world of life and 
death ceases to him who makes even the normal consciousness 
after trance ( vyutthana) similar to ( samadhi) (meditation) by a 
firm grip of the Spanda- principle which is realized by unmesa 
samadhi which is explained in the verses 6-7 ( yatah karana, , etc) 
and 9 (nijasudhya, etc). 


Text of the 11th verse 

ttnronwitaiiqi 

WW1* irefTCitf ipafa: n ?? n 
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Tam adhisthatrbhavena svabhavam avalokayan/ 

Smayamana ivaste yastasyeyaip kusrtih kutah// 11 

TRANSLATION 

How can this accursed way of life and death be his (any 
longer) who stands struck with amazement as he observes that 
nature (viz. Spanda) which presides over all the activities of 
of life (as I) ? 

COMMENTARY 

TEXT 



c 

‘q 1 

fafcl+^dqi JTsq CRT ll’ (fqo qo 

?fq, q*n 

‘qqf: ?PKTt 9 %tfT 55 nrrarT: 

?q *q q# qfaTSFT I 
fST<qr qeq ^Id+fd^qqcT- 

t^sqqTfq' n’ 

yTq^q^6qwgqq^^^q#^qq f q q q f T fq t fqqff tf l<l<<>Hfa >gqts- 

4hMWPw+<'»bra: 

^q qr qrq) q?T q#fn=#q qtfaqT n’ 

f?qIHIdd»M.£<qqffHSrfq<^ q$TWfqq>*d|dt»dWMI»tdrdH<MH- 
<t>vMHdvq q i d Tt ft l faqrom qqtfetqfq qqq fqtftqq tq q?qsr spq- 
^l^4q<M r d^qddl»>TKfd»d^MMf q fq a Hig t Stfcfq qfcqqqqqfq: 

fnffq+fdqiqt qt qbtVst 3 Tt# fdt-ifd q ?dd<£*qikttfq?ftqqfq, fTtqq- 
fafq d+H'dUr l tivq*tf<'Jt) jlctirii <J| in»ad'ers"< t qfq: qqfft: 

Jfft fqstRtfeq^titfq qsqtqqtqrqq qqfftfqq: I qqfaft 


<\ 50 fqqratfq to: I 
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'cTft ^T^TRt faWHfa I 

^ftf: 'T^'^fWOT II 

ftNm4iR*i^ift«rfl ^r^rfr i 

f^r ?T ^T cT£Sfrf) ’M^THId: II* (*TTo feo <jm<^o) 

1 % min 


TRANSLATION 

A Yogi who closely observes his own (inmost) nature which 
is the Spanda -principle recognized by means of the reasoning 
(already) mentioned, apprehends knowledge and activity as the 
presiding principle 1 of life as the T pervading the normal 
consciousness even after meditation has ceased. His middle state 
(madhya da§a) develops as described in Vijiianabhairava in the 
following words : 

“When the middle state develops by means of the dissolution 
of all dichotomising thought-constructs ( nirvikalpataya ), the 
prana sakti in the form of exhalation {prana) does not go out 
from the centre (of the body) to dvadasanta 2 , nor does that 
sakti in the form of inhalation {apana) enter into the centre 
from dvadasanta . In this way, by means of Bhairavi who 
expresses herself in the form of the cessation of prana 
(exhalation) and apana (inhalation), one acquires the form of 
Bhairava. “(V. B. verse 26), or as described in Kaksyastotra in 
the following words : 

“Throwing by will all the powers like seeing, etc. 
simultaneously on all sides into their respective objects and 
remaining (unmoved) in the middle like a gold pillar, you (O 
Siva) alone appear as the form of the entire cosmos.” 

Thus all his thought-constructs vanish {vigalita-sakalavikalpo) 
by means of the traditional teaching, by nimilana and unmilana 
samadhi by the firm hold of the middle state 3 which 
pervades simultaneously both nimilana ( Visarga ) and unmilana 
samadhi {arani ). As taught in the sacred tradition, he enters the 
Bhairavamudra in which all his senses are widely open 
simultaneously but the attention is turned within as described in 
the following verse : 

“Attention should be turned inwards; the gaze should be 
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turned outwards, without the twinkling of the eyes. This is the 
mudra 4 pertaining to Bhairava, kept secret in all the Tantras.” 

He sees the totality of objects appearing and disappearing in 
the ether of his consciousness like a series of reflections 
appearing and disappearing in a mirror. Instantly all his 
thought-constructs are split asunder by the recognition, after a 
thousand lives, of his essential nature surpassing common 
experience and full of unprecedented bliss. He is struck with 
amazement, as though entering the mudra of amazement. 5 As 
he obtains the experience of vast expansion, suddenly his 
proper, essential nature comes to the fore. 

The word aste in the verse denotes the idea that he does not 
relax his firm hold (of the Spanda- principle). 

Iyaifi kusrtih means this wandering ( srtih ) consisting in the 
wretched succession of life and death which causes tremor in all 
people of the world does not occur in his case, because of the 
absence of its cause consisting in innate impurity. As has been 
said in Sri Purva Sastra : 6 

‘One’ whose mind is fixed on reality, even though enjoying 
sense-objects, cannot be touched by vice, even as a lotus-leaf 
cannot be touched by water. 

As one who is equipped with mantra , etc. that removes the 
effect of poison, does not, even after devouring poison, become 
unconscious under its influence, similarly a yogi of great wisdom 
(is not affected by the enjoyment of sense-objects)’’ (M. V. 
XVIII, 120). 

NOTES 

1. Presiding principle means the principle that is the 
permanent Experient of all experiences. 

2. Dvadasanta —a distance of twelve fingers from the tip of 
the nose. 

3. The middle state is cidananda- consciousness-bliss. 

4. Mudra means the disposition and control of certain organs 
of the body as help in concentration. 

5. This refers to vismaya-mudra in which the mouth is wide 
open, and the tongue lolls out. 

6. Purva-sastra is another name of Malini-vijaya-tantra. 
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EXPOSITION 

When the yogi realizes the spanda principle, then he knows 
that this is his essential Self, and not the empirical, psycho¬ 
somatic creature whom he had so long considered to be his 
Self. He has now broken his shackles and is truly free. 

Introduction to the 12th and 13th Verse 
TEXT 

WTO rfbplrrmt fawtfa 

TRANSLATION 

The Vedantists, the Naiyayikas the Madhyamikas have taught 
that after the dissolution of agitation, there remains only the 
principle of naught i. e. universal destruction. In order to awaken 
them (from their ignorance), the author, in opposition to the 
reality as understood by them, elucidates the extra-ordinary 
characteristic of the spanda-pnnc\p\& which is the subject-matter 
of this treatise. 


Verses 12 and 13 


TEXT 


* W7Rn!rcsr srf^rqrer^ n u 


Nabhavo bhavyatameti na ca tatrasty amudhata/ 

Yato ’bhiyoga-sarnsparsat tadasid iti niscayah// 12 
Atastatkrtrimani jneyaip sausupta-padavat sada/ 

Na tvevam smaryamanatvaip tat tattvam pratipadyate// 13. 
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TRANSLATION 

Mere non-existence cannot be an object of contemplation, nor 
can it be said there is no stupefaction in that stale, because on 
account of the application of backward reference, it is certain 
that it (i.e. the experience of stupefaction) was there (in that 
state). 

Hence that artificial object of knowledge is always like sound 
sleep. It is not in this manner i.e. as a state of recollection that 
the Spanda -principle is known. 

COMMENTARY 


TEXT 


3rRfor i’ (®r° ?ihh) 

tra m re: sr fare'll : 'hm+iwwiH § 

^ fawtebgl M W+HI mHiIUW l«M rf<4fd H fTrR I 3T5T 

HR2RT ffo TO: I dsfMft, 

^nr«dl H ^ ddl^HcSdl 3TpT § ^ 

N CN cs 

?TFipTT% * I 

s^rwi 4 : 5 R# * srt qrwm: n’ 

CN J\ 

ff?T STFTHWlI Hc*T; 

O C C\ ' 

ftrfrnjjfn fsRTTOTm^ «TR%Rff 

?c«lfwi SRTRRsffcRn I 3RRT 

CN > CN CN 

JT narfcrfa wfk stfa'nforRR i to 

‘RTOTT chi^rc^l TO91T 9r^cft^rf I 

C CN 

•T lRrd W I^rf^THTfcFT)’ II 
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cTrTHr*T, cqi< %\\H\ks\ m i 3Uq*i4c«lli^^iwweqa i f 
frMf 5 jf:, FR-difa f fr^tff* dHfefr^kFftsiacd TF ^ fFFF i 

life F ?<MQ«ii FT FFJFFFFT FF flc^Fi^lc+KlpHdF^MsFMMl FTRf, 

f 5 frMf *fffWffff r f^r ttfi <nHnrra fro<FR 

IRFF I 3R JFt F1F FF FiFI^OcMF 1*1 dl rKM I ^ FF ?fF I 3TfFFR: 
Tt*uenn1fc««i*M Fldd^HIdfFfd ddd*FTfFF<sl fdFFfcF ipHd m*dcd- 
FTFfF FSFWd'UddWflndd FFt fFTFF: ‘dliMdl^MIFF’ ffk FFtsfef 
Srfdqfd: FFt Ft^MFFF FT FfRFT FFT ?FFFTFRIF, FT dMdUdH- 
RTFFFfFf: FFig<d*Fld*F*F HRd FFTFRFFTtF cdFIdfFfF ifFRT- 
FRR?FRT PdriMWiyr^d^d FF fd ^ & F tfd dTMRIdldl dl^fagW 
5IFFF ?FRF FFfF I FF ?c£ fdfidri FlF l fe TFF*t F F FRFFFT 


dc+FFd> 


Ttfa I ^Tft FFRFT nfa:, F*FWpRydHU<rM<*d FI FMcHFTFT 
HkFtmO^I F fafwd FRF tfr%, d<*+*g **fRFFRRRFng 
F^ffFFhRFi^fd+l^d m <d 1 4 qgfF F FFT FH TFfF FFddlFTtfF 
FfFTFRFTt fFTTFT:,— IRffFFRTR FFT RFF?%FF fF3, FRFFTF- 

ff fFRFfFFtfFRRF FF?tFFK F^F^ re *fff ffn f FrfFFFrrfFF- 

fitnTj\a«4ir^<n ’FT ^fdflF 

‘ftftffffff ft F^^ird'diRc)’ i 

ffF ’d^ddFF FtFTT FFF FRFFFfcFTfoF <rc*tR^»R sttffIffr fst- 
HWtFdFI FFT Frf ddftlRF : ( FF 5T1FR 5RFF F FFT gFFRfefF 
FCFTFT: I 3R FR:—FFT FFFT FtF^TFFFTFfF3 HdRItdR dfcFRitF 


FCFTFT: | 3R FR:—FFT gFFT FtjT^TFTRTFtFS FFFTTFFF FtRRFF 
FFTfaSRrFtFTfFfRTRF FRF $FT, gFFTTRFTgRTfFFFTfFfF I STR- 
WlfcFd TTR fFF^ FfFft^mF T^F FFIRfFFWMRFi«FFVld ifilMRI 
F^SFFfFRT: I F T ^drdFF i rdfaFmR fF F ftlfFFlWIMFHHi 
FRitdltRdFdF I FFSFfF 

‘FFT FRrdR^lciplfw’ I (IRK) 
fRTTR 

I 3R q d|U>3 FRFKFT FjTTF FT*Ft F8rF^ I FFT |FcRF 
FfFFfFlfF JFTfF fFFRTt 

‘FTFfRF: TRTFt F: - ' •’ (iRK) 

'l F>o Ffo Jo i^dfild TTF: I 
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I ddUfHl O*?: ficT ff?T *T q: q?ta: 

l sjc*JFrTqmqqt t*q gc^^UM- 

cqifqfd 5n«rfu^H«W*J I dPWMl «t>n^q 3*T^ cW tM*4H£i nrq*ldfafd 


IIRHM * 3 *4* 11 ^ nfdM ^, cTFT 
M^U(rdl4lqid I cPTT ^T§: 

'fq^ranr^ %q f^rreWfr ’ i (*[o srro yi*i<j*) 
ffa I *rerfq ^ HH T d^V lT s q fiqfc r yiuur^HJKd^ncW^ d«CTfq * 

o 

dieted W g drcW I gfa g 

rTcT I 

‘cfwr^scjrqPf^T^ q hn^i ?r m ftrq:’ i (^i*) 

ffa I STrft spn q df^^Hc^l * »Ujfactqqqr* E5 *5?* 3T I 
q^5 a rT Wfafl^ fo&T: fct: H 

‘ ^d^lfcEHMH . 1 I (fo qo <jno<^) 

ifcT gffacqf ^l^ir<^Tt)Hlc^l «t>reMd^4c(iqKHir^H^M^4 * § cTr^cT: 

MKHlfilfr W I q srf dTO ct —3TFT rT^FR *q4*Wcd?T 

sre ft fo^r q reft fa mq-^n 


TRANSLATION 

Non-existence as understood by the Vedantist according to 
the statement, ‘Verily, in the beginning, all this was not’ cannot 
be an object of contemplation, for contemplation is (always) of 
an object that can be existent. Abhava or non-existence is simply 
nothing. 

If the existential conception be ascribed to it, it will have to 
be treated as something, and thus there will be the negation of 
non-existence, (i.e. in that case there will be the non-existence 
of non-existence itself, for something implies existence). 

Moreover, how can that universal extinction be conceived or 
contemplated where the conceiver or contemplator himself 
disappears? If the conceiver or contemplator is accepted (as 
existing), then universal extinction is an impossible conception, 
for in that case the conceiver remains (as the witness of the 
extinction, and even if one conceiver is there, then the adjective 


T go Pn>H^fd TT3: I 
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‘universal’ will not apply to extinction). Hence universal extinction 
or negation does not constitute Reality. 

(Elucidation of the position of the Madhyamika) 

This is the position of the Madhyamika (iti pakfah), 

The so-called (imaginary) conceiver or the contemplator 
contemplating universal negation by imagination becomes, on 
the perfection of contemplation, himself non-existent, being 
identified with his object of contemplation which is abhava or 
non-existence. 

(The author's reply): 

It is said in reply—For the contemplation of total negation or 
void, there is no non-insentiency, but rather there is insentiency 
or stupefaction. 

“Therefore whether existent or non-existent, whatever is 
imagined later, on the perfection of the contemplation, is 
evidently only a product of imagination.” 

According to the above principle, by the contemplation of 
negation in the form of universal extinction there can never be 
the attainment of the highest Reality, the ultimate object of life. 

If it is said that sunya or void is like this as stated by Nagar- 
juna in the following lines: 

“That which is devoid of all supports (whether external or 
internal), that which is devoid of all tattvas (constitutive princi¬ 
ples), that which is devoid of the residual traces of all the klesas , 
that is Sunya or void. In the highest sense, it is not sunya or 
void as such,” then our reply is, “True, if the absolutely free, 
and ultimate state consisting of Consciousness-bliss be admitted 
as the substratum (of all), as has been described in Vijnanabhai- 
rava, that contemplation of the void should be made by making 
the divine, supreme reality of consciousness as the substratum, 
as declared in the verse “The Highest is that which is free of all 
notions pertaining to direction (dik), time (kala) etc. (V. Bh. 
Verse 14), otherwise, the statement, “there is no void as such” 
would be devoid of all sense, as has been explained in the verse 
Yad yad eva atibhavyate above. 

The statement that is made in Alokamala, viz., “That state is 
called void which is something unknown to people like our- 
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selves, not that which, according to the popular belief, is the 
sense assigned to it by the atheists.” 

This is true, but if it is unknown to people like yourselves, it 
should be said that on account of its unknowability, it is impossi¬ 
ble to express it. Why call it void? But even void, so long as it 
is conceived, is verily knowable, because of its being delineated 
in thought. 

If people like you are unable to realize that state, then you 
should serve reverentially the real spiritual guide who is profici¬ 
ent in the realization of that state, and not, by using a term like 
void, according to your own judgement, throw yourself and 
others, in the unfathomable abyss of immense delusion. Enough 
of this. 

How is it known that there is insentiency in that state? In 
reply to this, it is said, “Because etc.” Abhiyoga means declara¬ 
tion of the nature of reflection concerning that state made by 
the person who has risen from samadhi or trance in the form, 
“In what condition was I?” Because of the experience, Tadasit 
iti niscayah i.e. “I was exceedingly in an insentient state.” 
Hence that state of insentiency is artificial i.e. imagined one 
because of its being recollected in that way. On the contrary, 
that state (i.e. the state of insentiency) being experienced only 
declares the existence of the experient, the knower who had 
that experience, not non-existence or void. In the state of so- 
called universal negation, the undivided state of cit or conscious¬ 
ness that is the knower decidedly abides. It is never possible to 
speak of its non-existence. This is what is meant to be said. 

{Another objection ): 

Well, memory is possible only of that which has been already 
observed and determined, as for instance, blue etc. There can 
be no determination of that which is void, in which the function 
of the buddhi (determinative faculty) is suppressed. Then how is 
it said, ‘on the basis of subsequent ascertainment in the form ‘it 
was’ that this denotes insentieney ? 

{Reply) 

In reply, it is said that such is the condition only of the 
known or the object. So long as, through the impression 
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retained in the Self, the known or the object is not determined 
by thisness, it cannot be remembered. Though limited in the 
imaginary states of void, etc, the knower or the subject, however, 
abides as the real (lit. unconventional), ultimate Reality. He 
cannot be separate from himself. Therefore, there is a thought 
determinative of him only. Thus in that state there is a knower 
as I. This is evident from self-experience. It is this experiencer 
of the void who is recollected subsequently in memory as 
exceedingly limited in opposition to the universe. 

Hence there is no inconsistency here. As this is the exact 
position, therefore the state of the void is only artificial. In 
accordance with the declaration made in the line “therefore, 
when whether existent or non-existent, if it is only contemplated 
afterwards, it is only a product of imagination,” the state of 
void is brought into being only by an imaginary conception 
of the non-existent. The Supreme Lord himself, in order to 
conceal the real knowledge, shows to the fools void as a reality 
so that they may accept it as the goal to be achieved. 

The word jheyam (knowable) in the verse, which means the 
form of the knowable is used as an example to show that it is 
always like sound sleep. 

( Summary ) 

This is the sense. Every one without any effort has the experience 
of sleep which is like insentiency. Then what is the use of 
anothervoid which can be acquired only by the effort of medita¬ 
tion. Both are similar in point of unreality. Many philosophers 
like the Vedantists, the.Naiyayikas, the follower's of Samkhyaand 
Buddhists and others have fallen into this great uncrossable 
ocean of immense insentiency in the form of the void. Sunya has 
proved to be an obstacle even to those who were desirous of 
entering the Spanda principle when their efforts slackened. This 
will be described in the verse, beginning with, “Then, in that 
great ether,” and ending with, “insentient like sound sleep” 
(I, 25). Therefore, the author’s great effort is noticed in demoli¬ 
shing this theory. Even though he has definitely established here 
that it is a position to be abandoned, he will further establish it 
in “The effort directed towards action” (I, 15) Hence I have made 
an effort to expose its defects. The worthy students, who have 
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lent their ears to this teaching for practising it, should, therefore, 
not be annoyed with me. 

When the defects of the Buddhists have been exposed, the 
defects of the Vedantists also stand exposed, for their reasoning 
is similar. Therefore, nothing further is said. 

Now let us turn to the subject under discussion. The Spanda - 
principle cannot be recollected like the void. That can never be 
said, with propriety, to be absent, for it is involved uniformally 
as the Experient in all the experiences. It has been rightly said, 
“Ah, by what means can one know the knower?” (B. A. U. IV, 
5, 15). 

Though the state of entry into Reality is remembered on 
account of the impression of prana , etc., when one comes back to 
normal consciousness after meditation, the S/ra/ufa-principle is 
not similarly remembered. It is rather the highest Experient, the 
quintessence of uninterrupted light and bliss involved in all 
experiences. 

As the author will say later, “Whether it is word, or thought, 
or object, there is no state which is* not Siva." (11,4). Hence this 
principle which is uninterrupted bliss of consciousness <*an never 
be an object of memory or a state of insentiency. 

Regarding the question that this principle has been referred 
to by the word ‘that’, it must be understood that according to 
the statement made in Isvarapratyabhijna, viz., “The Self not 
deprived of Freedom,” the word ‘that’ refers to the so-called 
experient who is not the ultimate Reality, not to the Experient 
who is the Absolute, Ultimate Reality. By the phrase na prati- 
padyate , it is said that that principle cannot be known as an 
object of memory. 


EXPOSITION 

These two verses are very important. The Madhyamikas 
maintained that the Ultimate Reality is Sunya or void in which 
there is neither knower, nor knowledge, nor known, i.e. neither 
subject nor object nor the means of knowing. That state cannot 
be characterized by any other term than void. How is it known 
that the ultimate state is only void? The Madhyaihika says, “We 
have an experience of it in samadhi in which there is neither con- 
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sciousness of T nor of this, nor of any link between the two.” 
How is it known that there was such a state? The only reply that 
can be given to this question is that after the samadhi , in subse¬ 
quent memory we know that there was such a state. 

Three important points have been made against the Madhya- 
mika by the author. 

Firstly, the experience of abhava or sunya or total absence of 
objectivity is mudhata i.e. insentiency or stupefaction like sleep. 
How is this known? This is known by abhiyoga , i.e. by a back¬ 
ward reference in memory. But firstly, like sleep this is only a 
particular state of the manas. It is only a passing phase, not 
something eternal. It cannot be the characteristic of Reality or 
the Spanda -principle as such. 

Secondly, since this experience is a matter of memory, there¬ 
fore, also, it cannot be a characteristic of Reality or the Spanda - 
principle or Siva or the Experient, the Atma or the Essential Self 
whichever way one may like to put it. For memory is a matter 
of recollection, and recollection is not possible without a re¬ 
collector. The Spanda -principle is the recollector, not something 
recollected. This is what the 13th verse says 

The Spanda principle is not an object to be recollected.” 

As Kallata puts it in his vrtti 

“HT *PT ffcT WT^T, * ^ rpr., 

dHl fawt- 

C\ C\ *\ >9 6 0 

l” 

•N 

‘‘That state of void is remembered after samadhi (trance or 
absorbing meditation) as a past experience. This cannot be the 
characteristic of the Atma or the Spanda- principle, for firstly 
Atma or Spanda is of the nature of consciousness, and to say 
that consciousness is remembered as insentiency would be con¬ 
tradiction in terms. Secondly, it is always the experient, the 
knower, the cogniser.” 

Thirdly, the main point at issue, however, is not that the 
Madhyamika maintains that there is an experience of void: that 
even the follower of Trika philosophy admits, for he believes 
there is a sunya pramata , the experient of the void. The crucial 
point is that the Madhyamika maintains that sunya or void is the 
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characteristic of Reality, that there is no such thing even as a 
pramata or the Experient. 

Against this, the author of the spandakarika has been at 
pains to prove two things. Firstly that the Experient is the 
ever-present subject; it can never be reduced to an object. It is 
always the vedaka (subject), not vedya (object). Secondly, that 
it runs like a thread through all experience; even the experience 
of void would not be possible without that experient. The denier 
even in the very denial affirms it. In the words of Samkara, 
“The denier simply affirms the existence of ‘Atma\ 

The Experient never takes a holiday, for without Him, no 
experience is possible. In the words of Kathopanisad “It is the 
light that makes all appearance possible.” 

Introduction to the 14th, 15th, and \6th Verse 
TEXT 



o 


TRANSLATION 


The objector says, “You yourself have said in verse 2 that all 
this universe, all this objectivity remains in it and comes forth 
from it which means that consciousness itself assumes the form 
of universal objectivity. In other words, consciousness has itself, 
by relinquishing its nature, assumed an artificial form of nega¬ 
tion or void. In the face of this, how do you maintain that it is 
uninterrupted bliss and is never insentient? 

In reply to this the author says: 


Verses 14, 15, 16 

wfircjft rai gjRsnm n x* u 

VPffrgST: IT: <3«T^ I 

trfNfcg'ft f^CcT>5?iftciI|«T: STfrTC^ U U II 
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?T § >TT^: 

Fl?tr 


H II \% II 


Avasthayugalam catra karyakartrtva-sabditam/ 

Karyata ksayin! tatra kartrtvam punaraksayarp//14 

Karyonmukhah prayatno yah kevalaip so’tra lupyate/ 
Tasmin lupte vilupto’smityabudhah pratipadyate//15 

Na tu yo’antarmukho bhavah sarvajnatva-gunaspadam/ 
Tasya lopah kadacitsyad anyasyanupalambhanat//16 


TRANSLATION 


Of this Spanda principle, two states are spoken about, viz., of 
the doer or the subject and the deed or the object. Of these 
two, the deed or the object is subject to decay but the doer or the 
subject is imperishable. 14 

In the samadhi of void, only the effort which is directed 
towards objectivity disappears. It is only a fool who, on the 
disappearance of that effort, thinks ‘I have ceased to be’. 15 
There can never be the disappearance of that inner nature 
which is the abode of the attribute of omniscience in the event 
of the non-perception of anything objective. 16 


COMMENTARY 

TEXT 


3^ mam am mfafa ^ 

sregrft *4d«dM4>|iflfcMif l -%<»q am 4m Hr3T- 

y+mirMHi famm mam, am^a sranrcmm amsramrftr- 

' >9 

d4*a*a 4Jf4lfa 4>K«MW>lld I 


U4l<td sftsmfamam 

‘siam 5 a m wfa;: am jrm: aa: i 

'MM+K'Mcp aa: ||’ (^o 

?fa i am %?*ia mam am 

aia aiM ^eraterremnarfmatma: mamaafafmatafa afmfafam- 


T. 50 asaa sfa arc: i 
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aafafvwifaoi’Hintifa, aram fafaamaranfa net 
afjjnda a%t amaaa, sra m i wh mrnf^r?#; i ^mhu hr , 
3ta qa at aSTT5T: a qa a»Mdl nsnet nf^JJcl a a mjpat- 

H+l?HcH+ aa.aa am 3%i a i aasfiT mia^tmid; 3tama ant: 
aT^ e matamTrar a aT srfnat aa c m farmia^^M «sn, anpm- 
Tmtrfq am mnMI3d*HM I aa% § anfmnmmafn a ^ftiw 
atmTatfafa n<SI*H*n Id lautGr^ddHdt. I <« I m*wilddd I am- 

C\ c\ N, 

aMflarawfamat gmataf ana aam ffiiH'tiiH^, mfaafanam- 
anaia I am, a i nf m q $f ? gnffea<mcM*<a T’ m * m a l a: sram: nmn: 
ntsa ^ fafmsnt, af m’ g y lt nfa aasftsaiaaanaa^T- 

r<a i rn^1 nat f a m a t sm tfa mmt i a: gaWretsipamaman : 
mmntsa na naamnamiman amrem adm a *»a m r ^ r f a, am atnt 
^r ^if^icwnar^rftfk ?r ne<?ita+iM^«Er: 

Tr> o o 

amimanamta, afa a aftafnama a tjaTaraawiftasat, a%|- 
nam?t a^ ai ataaarcatfa fat faaaa: i an arm: aftaamftn nt- 
namtsfag a qa aanraaai amm amrata: i qa aimmMMH»*Mift- 
maim»a c <»mti a yam T alaifema : « an a a^iarat am nsfafnaa- 

f^nat^H afnmaanmammfantfa afqamarnimarfmaT a 
fasafa i nfa a aTaf»aaRia?aaW a mna aahamrramnm amtm- 

o o o 

namt a aaa amtnamrma: nam^ma: i afa aaama^aam 
namm ^ftaanaiaaamaia aamamam aaa arfaaafa ana- 

O O N « 

ffat, ndhmm afts-am fa nan i aa atmm <*>nfima«nmmw- 
MH<-a re aa<?n-a a a>mH i »i aaTfamanaimatsaraam amtnamnfn:, 
aatsaTamaartma: naamaamima arommanat ama amm aa 
a famfafa i ammfa aafr anfn a mat i anaaa anmaafaatfaaT- 
fna aa mm nvmrnrmmmaaa a*§a*§ aaaaamr amramram^a i 
ananar ?fa anatyaf^anma aa asna amfa ataaa ni^u 


TRANSLATION 

A Ira in avasthayugalarri catra means spanda -principle 
Kuryat vam kartrtvarri ca sabditam spoken of as the doer and 
the deed implies that the two states are differentiated only by 
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the use of words i.e. only in speech. In reality, the two states 
are but one, viz. the principle of Siva who is absolutely free 
and mass of light. This principle which is not in any way differ¬ 
ent from the existence of the subject or the agent being pervaded 
by activity or spanda in the form of light, and appearing as 
identical with it., assuming the form of tattva (constitutive 
principles), bhuvana (world) and body or their absence, etc. is 
called the object, because any other principle than that cannot 
have causality. As has been said in Isvarapratyabhijna: 

“It is not in the power of the insentient (e.g. the seed) to 
bring forth anything into existence (e.g. the sprout) whether it 
(the sprout) be considered to be already existent in the cause or 
not existent in it. Therefore, the causal relation (i.e. the rela¬ 
tion between cause and effect) is really the relation between the 
doer or creator and the deed or the object of creation” 1 
(I. Pr. II, 4,2). 

The creativity of the creator consists in the fact that by the 
process of uniting and separating various manifestations such 
as space, time, etc. he manifests innumerable things like body, 
blue, etc. which, though non-di’fferent from the essential nature 
of consciousness appear as different like reflections in a 
mirror (which though non-different from the mirror appear 
as different). 

All that which He manifests is perishable as regards its 
external form. Its perishableness is, however, nothing 
else than its submergence of thisness (i.e. objectivity) and 
abiding as the I. Therefore, it is only the objective aspect of 
the subject such as the body, etc. which is manifested and with¬ 
drawn by the Lord, not the Subjective aspect which is identical 
with the light of the Supreme I, for even though the subject (the 
individual Self) has entered the body, it is identical with the 
Lord. Hence of the two, viz. of the objective and the subjective, 
the objective is perishable, the doer or the Subject who is 
identical with the Freedom of Consciousness is, however, 
imperishable, for even at the manifestation and withdrawal 
of the world, he does not deviate from his nature of the 
imperishable Subject and Creator. If he were to do so, even 
the manifestation and withdrawal of the world would not 
be perceptible. Hence, even in the state of insentiency; the Spanda 
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principle is only Sentiency with the essence of uninterrupted 
bliss. 

{An objection) 

On the consummation of meditation on the void and in deep 
sleep, we do not notice its creativity, for its activity is nowhere 
seen in that state (How is it then that it is said to be the eternal 
actor or creator?) (Commentary on the author’s reply contained 
in the 15th and 16th verse). 

True, on the cessation of all work of the nature of objective 
perception, only the effort consisting in directing the senses, etc. 
towards the objects disappears. On its disappearance, only a 
fool, whose sense of Self or Subject is eclipsed owing to medita¬ 
tion on the void, thinks “1 have ceased to be”. 

The cessation, however, of him can never be possible whose 
nature consists in the inner light of I-consciousness and who is, 
therefore, the abode of omniscience. Omniscience also implies 
omnipotence. No one can be found as the perceiver of the 
cessation of that inward nature. If any such person is found, it 
is just he who is the inner consciousness (that was supposed to 
have ceased). If no such person is found, how then can it be 
decided that there was ever such a state of cessation? 

{Commentary on the last line of the 1 6th Verse) : 

Moreover, nobody else feels the cessation of the subject, 
excepting he himself, whose nature is the light of consciousness. 
Then how can his cessation be asserted? Thus the phrase ‘on 
account of the non-perception’ means ‘on account of the 
absence of the perception of another subject.’ 

Further, it may be said that just as the absence of jar is 
ascertained from the observation of the ground without the jar, 
even so the absence of Self may be ascertained from the 
observation of some one without the Self. But the existence of 
the perceiver of the absence of Self is unavoidable in this case. 
Therefore the non-existence of the perceiver of the absence of 
the Self cannot be established. 

If on account of the cessation of the effort directed towards 
some object or action, the agent or director himself were to 
cease, then at the subsequent time there will be no perception 
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of any body. Hence there would arise the contingency of the 
non-perception of any being. 

Further, on account of the non-perception of another i.e. 
external effort during deep sleep, etc., how can the cessation of 
the internal principle be suspected even by blockheads, for how 
can the disappearance of one thing affect another. Therefore 
from the non-perception of another, viz., of the effect towards 
an object, there can never be the disappearance of the inner 
perceiver who is of the nature of light i.e. consciousness, for 
this inner nature 2 which is the abode of omniscience knows 
that state of absence also, otherwise the very state of absence 
cannot be proved. 

The genitive case ‘of another’ used here conveys the sense of 
the nominative and the accusative. 3 

By the use of the expression ‘in the inner,’ the possible state 
of the subject in opposition to the object has been mentioned. 
In fact by the afore-said reasoning, the state of the knowership 
of the Subject has been stated. The expression antarmukha 
should be construed thus : 

‘Antah =perfect I-ness, and mukham = chief, the whole phrase 
meaning, Spanda-tattva, the main characteristic of which is 
perfect I-ness.’ 

NOTES 

1. Karya-karanabhava or causality in this system actually 
means the kartr-karmatva-bhdva i.e. the relation between the 
creator and his object of creation, for in the final analysis, all 
the so-called causes derive their power from the Ultimate Agent, 
the Divine. 

2. Ramakantha clarifies the antarmukha-bhava or the inner 
nature of the self in the following words : 

“3TR*Rt 5lWPwrH^H' fefasn 3T : HT 3Rf> 

<u| 4 Qfofr < U M IMKlM <+l ^Tc H'H 

nreft ra ft ; aRnjsrt *rre i 

“The Self has two main powers, viz. of knowledge and activity. 
When during deep sleep, etc., the activity of the inner and outer 
senses ceases, only the knowledge aspect which is turned 
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towards the Self is prominent. That is why the expression 
antarmukhabhava has been used.” 

3. The nominative case would stand as ‘There is no other 
seer.’ The accusative case would stand as * ^n^’“There is 
nothing other to be seen.” 

EXPOSITION 

Two main arguments have been brought out in these three 
verses. Firstly, the Spanda -principle or the Divine appears in two 
aspects, viz. the subject and the object. The object is subject to 
decay and change; the subject is never subject to these. The 
Madhyamika avers that it is not only the object that in the 
ultimate analysis disappears but the subject also. It is maintained 
by the author that the subject can never be absent, for by nature 
he is not subject to decay or change. 

Secondly, in the meditation on the void, it is only the effort 
towards external objectivity that has ceased to be and therefore, 
it is only the object that has ceased to be. That does not prove 
that the subject also has ceased to be. As Ramakantha puts it : 

“In the meditation on the void, since there is the absence of 
objectivity, to conclude, on account of the cessation of the 
activities of the instruments (inner and outer) that there is the 
cessation of the Self is sheer delusion. ” 

Introduction to the Ylth verse 
TEXT 



sfar srfcPTKi 


TRANSLATION 

Having discussed how on the cessation of external activities 
the unenlightened decides about the unjustifiable cessation of the 
experient or the self, the author now describes how the fully 
enlightened and the partially enlightened consider the Self. 
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Text of the llth Verse 

ScfcT fsiq?TSTf>TOTfT*!rt I 

fact* roicgsips* § u ^ n 

Tasyopalabdhih satatani tripadavyabhicaririi/ 

Nit yam syat suprabuddhasya tadadyante parasya tu//l7 

TRANSLATION 

The fully enlightened has, always and incessantly, the 
undeviating knowledge of the Self in all the three states; the 
other one (viz. the partially enlightened) has it only at the 
beginning and end of each state. 

COMMENTARY 

TEXT 


sn#Rwnro rfhTvrfer: swft:, ft spfadtHrq- 

o 

fdcufnld 3TTT1 festf^ ■diour'H-diR'nl-atd'nfiRl 
F5TFt I gHFrrai 

SFFTt SlcU^HNN g^S dU t U^ F f^lhrUlrM5FFrtM^ 

e\ o o «\ ° 

•T § Fsqqt I 

M cd H «?t H ItTSId «l <t «l IH PM I 

few ft 5 n’ (ftr° %° 

ffa I ^f^ilvHddlPM r reraFT f c q qfr q eUKsUlPq Wdfft I FfsffavFS- 
drq<H<l«q*lw qqqfa rT?rq$TTFTfhFT FfaFqqldPqT-MqfM fovFJ- 

c e >» 

oUl+dMpFfSFTT: m trqtgsqi?q d?ra%fFT defeat 3FT 

t^nqfafTftraqrt ff^tM: yyd4lPwri 1 
qs»5qfk 

‘3FT: ?FFFRTtF: FF5FvqfqfqF>q I 

vs -o 

^mra;. 11 ’ (trt) 

?Fnf? 

qq^: HIKdMF: l’ (TRK) 

fftt 

cFtT FF^rsfa (3R) 
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faw r 

Sc4rf? ^ I 3T^ f^ 
qi g4Wt*T44 ^FkJ 345*4 5 


; 34tt:, tjrT^r ftrownr: i 


<WT ^ ftnr^T 

‘^'i4cF4M^i^ 54f^RT^*^: r (P?To *(o ^|\s) 

ffcT I <T 4 T 


‘f^T ^T^T^nr r (ftTo ?Jo ^Ro ) 

ffir 

fe^ffanr 4^r: i’ (ftro <\\<\<\) 

ffir IHV9H 


TRANSLATION 

Tasya means ‘of the real nature which is the topic of this 
treatise; upalabdhi means‘uninterrupted knowledge.’ The fully 
enlightened has, by the firm grip of the process, described that 
awareness in all the three states of waking, dream, and deep 
sleep. The fully enlightened is one who is completely free from 
even the residual traces of unenlightenment. Nityam (always) 
means “at the beginning, in the middle, and at the end.” 

Avyabhicarini means invariable, undeviating, unfailing. The 
meaning is “The fully enlightened is one whose inner nature 
always shines as identical with Siva.” 

Of the three states characterized by specific knowledge 
appropriate to them, the partially awakened one has awareness 
(of Spanda) only at the beginning or at the end of each state. At 
the beginning means ‘just when that state is about to start;’ ‘at 
the end' means ‘at its cessation when the perceiver’s mind is 
withdrawn within.’ He does not have this awareness in the 
middle of each of these states which is characterised by specific 
knowledge appropriate to itself. It has been rightly said in 
Sivadrsti 2 “The awareness of Sivata or real state of the Experient 
is observed at the beginning of all knowledge, or it is observed 
at the end because of the cessation of that knowledge (when 
the mind is withdrawn within).” 

Bhatta Lollata 3 has also similarly explained in his commentary 
that that awareness exists only at the beginning and the end of 
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each state of waking, dream, and deep sleep in the case of the 
partially awakened. We have not been taught to give far-fetched 
explanation of the clear meaning of these karikas (verses) in 
accordance with the wording of the gloss of Bhatta Sri Kallata. 4 

Since the partially awakened has this awareness (of the 
Spanda principle) at the beginning and at the end of each state, 
therefore, he is fit to be fully awakened by the instruction, 
regarding Spanda . The author will speak about it in the verse, 
beginning with “Therefore, one should be on the alert for the 
discernment of the Spanda principle while waking (I, 21) and 
in “The un-enlightened one remained stupefied as one is (stupefied) 
in deep sleep while he who is not enveloped by (spiritual) darkness 
abides as the enlightened one” (1,25), similarly in the passage, 
beginning with, ‘even in dream,’ and also in ‘one should always 
remain awakened.’ 

Here, for the purpose of enlightening fully the partially 
enlightened yogi , the instruction is given to fill even the middle 
state consisting of the determination of objects, with the 
rapturous experience of the fourth state, just as he fills with 
that bliss the initial and the final phases of the three states of 
waking, etc. This will be explained later on. 

A similar view is expressed in the following in the Siva-sutra 
also : 

“Even during the three different states of consciousness in 
waking, dreaming and profound sleep, the rapturous experience 
of the 1-consciousness of the fourth state abides”. (I, 7) 

“The fourth state of Atmic consciousness should be poured 
like (uninterrupted flow of) oil in the three states” (III, 20) 
“Being an enjoyer of the rapture of I-consciousness in the three 
states, he is verily the master of his senses.” (1,7). 

NOTES 

1. The specific knowledge appropriate to waking is the 
knowledge of each object (pot, flower, etc.) which is common 
to all people , the knowledge dream is specific or particular 
only to the particular dreamer ; the specific characteristic 
of deep sleep is only the residual traces (sarpskara) of every 
one’s experiences. 
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2. $iva-dr$ti is written by Somananda who was the great 
grand teacher of Abhinavagupta. 

3. Bhatta Lollata was a poet, a critic and a philosopher. He 
was a younger contemporary of Bhatta Kallata. He lived in the 
second and third quarter of the 9th century A.D. His gloss on 
Spandakarika referred to as Vivrti by Ksemaraja is not available. 

4. Kallata was a pupil of Vasugupta and flourished in 855 
A.D. He wrote a gloss on Spandakarika, called Vrtti, which is 
published in the Kashmir Series of Text and Studies. 

EXPOSITION 

There are three categories of experients in the world: (1) the 
common empirical individual of the world who is completely 
ignorant of spiritual Reality, referred to as aprabuddha, the 
nnawakened. He has absolutely no interest in yoga and is not 
yet qualified to appreciate its teaching. (2) The partially 
enlightened yogi who has some experience of the essential Self 
or Spanda tattva . He has an awareness of it in the beginning and 
end of waking, dreaming and profound sleep but not in the 
middle of any of these states; the experience of Spanda or the 
divine state is not perpetually present in his case. He is 
called prabuddha or partially enlightened. In comparison to 
Suprabuddha , he is also referred to as aprabuddha . He is the fit 
candidate for yoga , and the teachings are given for his 
improvement. 

(3> Suprabuddha , sometimes referred to simply as prabuddha 
is the experient who has an integral awareness of spanda i.e. 
he has an uninterrupted awareness of it in all the three states, 
viz., waking, dreaming, and profound sleep. He needs no 
teaching of yoga . He has, in the evolutionary scheme, already 
attained the highest experience that is open to man. 

The 17th verse gives a description of the second and third 
categories of yogis. 

Introduction to the 18 th Karika 
TEXT 

gs rag re fire qrqwr?rf5^n fin tfr profit— 
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TRANSLATION 

The author now shows separately what kind of experience 
the fully enlightened one has in each of the three states. 

Text of the 18 th verse 

q?gi* firgvrffa n n 

Jnanajneya-svarupinya Saktya paramaya yutah/ 

padadvaye vibhurbhati tadanyatra tu cinmayah// 18 

TRANSLATION 

The all-pervading lord, possessed of the supreme power in the 
form of knowledge and knowable (object of knowledge), 
appears in the two states of waking and dream as knowledge 
and objects of knowledge, and in the other than these two only 
as consciousness. 


Text of the Commentary 

4*1343*4 lc*M I fWR: 

qggq *nfir i d<H4a g- 

3 § qqpq TaMg t oqfa3 l f< q T ffer sraFFct g*fan- 

SRg?!rgFT trgTOT 4lfd 

I gc Udcg W ^ l ft TSr i qTt d q 5 § 

5c4WMMM*kdlM^:, *ft% § 

fxfrHUcdld l tjgqfq ^ Mt>dTHM^ e HicdTrT I M^fd 

SWlfd:GqFgl*dl tFg: gilded U4 tpIT etai'wid xlfddfddT 

qftarm fgqJrg, fa*reHTdM4 ftnsrm: m«sn 

TRANSLATION 

The all-pervading Sarpkara who is one’s own essential nature, 
possessed of the supreme powe r, appears predominantly to the 
fully enlightened in the two states of waking and dreaming in 
the form of knowledge and knowable in the middle of these two 
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states and in his own essential form of Spanda principle at the 
initial and final stages of the knowledge. Therein (i.e. in the 
middle of the waking and dream states) he sees the universe, like 
Sadasiva and Kvara, as his own body. In the other than these 
two, i.e. in sound sleep, this all-pervading principle (i.e. spanda) 
appears to him only as consciousness on acqount of the cessation 
of the entire gamut of objects. ‘In the other than these two* 
(tadanyatra ) refers only to sound sleep ( sufupti ), not to both 
sound sleep and the fourth state, as others have interpreted, 
because the previously mentioned phrase ‘unfailing in the three 
states’ (in verse 17) makes the fourth state irrelevant, and also 
because the realization of that {spanda principle) is itself the 
fourth state. 

The above state relates only to the fully enlightened yogi. It 
has not been mentioned with reference to the actual state of the 
common people, for in this case, the statement ‘in the state other 
than the two, it is only pure consciousness’ would get involved 
in inconsistency, because the deep sleep of the common folk is 
only of the nature of stupefaction and with reference to Siva 
even waking and dream states are pure consciousness. 
Besides, it is out of point so far as the topic under discussion 
is concerned. 

Henceforward upto the end of the first section, the book has 
to do only with the perfect enlightenment of the partially 
enlightened. Other commentators have not understood this 
fact. Readers may examine this for themselves. How far can 
I go on pointing this out with regard to every word? 

EXPOSITION 

This verse is important inasmuch as it throws brilliant light 
on the realization of the fully enlightened yogi. 

In his case, the Spanda principle appears as knowledge 
{jnana) and objects of knowledge (jneya) in the middle of the 
two states of waking and dream. Even here, the knowledge and 
the objects of knowledge do not appear as completely external 
from him but as his own body, fully integrated to his I-con- 
sciousness, just as they appear to SadaSiva and Isvara. 

Then again, at the initial and final stages of jnana in these 
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two stages also, it is in its own essential nature that the 
Spaw/a-principle appears. In the deep sleep state, since there is 
complete absence of all knowables or objects, it appears, only 
as sheer consciousness ( cinmaya ). 

Introduction to the 19 th verse 
TEXT 

r srpr h g frHM i fa 
TRANSLATION 

Now the author proves how even the middle state of waking 
and dream does not hamper the perfect realization of the fully 
enlightened. 


Text of the 19 th Verse 

sari rorcftqfwrc: 11 H n 

Gunadispandanisyandah samanyaspandasaipsrayat/ 
Labdhatmalabhah satataip syur jnasyaparipanthinah// 19 

TRANSLATION 

The particular emanations of Spanda which begin with the 
gunas and which acquire their existence by having recourse to 
generic Spanda can never stand in the way of the one who has 
realized his essential nature. 

COMMENTARY 

TEXT 

HHT: SvStTSrcrRifa W & HTOTHvHtHftHHT 

‘HSTTORHlJsf TtB' 9PfH Uhrw* I 

HEH ?pft fcMMWd eildR^dl* II Ho 

ffn i h snqrft rnsri aH re td i fekMHMt fawrcncmf h 
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a«n qfr c flwn fg?|- 


tr«n iftm 

HHcf SRq gSW3W 

fTOTOrawT h qt reftfo fa^nt:, amrerereq 
'q?r farafcrfa’ arar fsmfar^n vw i wHimiwd qqfr rc ma 
frznff 

vntq qc^T ftBTT ^ qT I 

qmidcOq <r n? wt: w& w?pt: ii’ (fo sro ?i^iv) 


EiuEu^iiC&ir&mrt£iRtaLRi^ES;L£LttuGii^iLrr^rtaLST^RT?[u?ii 


rcsremteq qsterortr srofa, 
qqqr nq gnqsgsqat *mT- 
qq men 


TRANSLATION 


Gunas 1 i.e. sattva (harmony), rajas (motion) and tamas 
(inertia) which are the outcome of Pralcrti are here to be under¬ 
stood as having their abode in Maya. As has been said in 
Svacchanda-tantra regarding the arrangement of the pillow of 
Maya. “One should consider its (i.e. the pillow’s) lower cover 
as red (symbolic of rajas), the upper cover as white (symbolic 
of sattva), and the middle one i.e. the pillow itself as black 
(symbolic of tamas). These gurias are thus arranged.” (Sv-T. 
II, 65). They begin with kala and end with earth which are 
particular ramifications of Spanda, and their proliferations 
are bodies, senses and worlds and experiences like blue, pleasure 
etc. or in the case of yogis, they may be considered to be 
bindu (light) and nada (sound), etc. These can never stand in 
the way of the fully enlightened Yogi who has no future 
birth i.e. it is certain that they can never veil his essential 
nature. Because these acquire their own existence by resorting 
to the aforesaid generic spanda in accordance with the ascer¬ 
tained principle of Spanda described in the words “in which 
abide all objects and from which they come forth.” (Sp. K. 
Verse 2) i.e. because they are born out of and are identical 
with Spanda. 

As has been described in Isvarapratyabhijna 2 “Those powers 
which are jnana, kriya, and maya as the third in the case of the 
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Lord (Siva) in respect of the objective realities which are His 
own limbs appear in the case of the limited, empirical individual 
as sattva , rajas and tamas 

According to this, it is the Divine Consciousness-power 
itself which displaying itself in the triad of powers, viz., jnana , 
kriya and maya in the stages of Sadasiva , 3 Isvara , etc. appears 
owing to excess of limitation, as the body of the Lord’s sport 
in the form of sattva , rajas and tamas . Because of this, the fully 
enlightened yogi , always knowing all the states of waking, 
dream and deep sleep as presided over by the cit-sakti which 
is identical with the diffusion of his own Consciousness-power, 
never puts himself in opposition to the particular Spanda- forms 
such as the gunas , etc. and only feels himself immersed in the 
generic Spaw/a-principle. 

NOTES 

1. Gunas are constitutive principles. They are sattva 
rajas and tamas. Sattva is the aspect of harmony, goodness, 
enlightenment and sukha or pleasure. Rajas is the aspect of move¬ 
ment, activity and duhkha or commotion. Tamas is the aspect 
of inertia and moha or dulness. 

2. Isvarapratyabhijna was written by Utpaladeva, the great 
grand teacher of Ksemaraja. 

3. According to this statement, jnana is the predominant 
sakti of Sadasiva, kriya of Isvara and maya of Buddha or 
Sahaja Vidya. In Pratyabhijnahrdayam, Ksemaraja has men¬ 
tioned ichha as the predominant sakti of Sadasiva, jnana of 
Isvara and kriya of Suddha Vidya. 

EXPOSITION 

There are two aspects of Spanda viz., sdmanya y and vise$a. 
Samanya is the general principle or power of cit or Conscious¬ 
ness; Vise$a is the manifestation of Spanda in particular consti¬ 
tutive aspects like sattva , rajas , tamas etc. or objective 
experiences like blue, pleasure, etc. 

Ordinary people considering these particular manifestations of 
Spanda as something entirely different from Consciousness get 
entangled in them, but the fully enlightened yogi or Supra - 
buddha , considering them only as forms of Spanda, the ultimate 
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Consciousness-Power is not befuddled. 

Introduction to the 20 th verse 
TEXT 

urn acgfaawqfa 

TRANSLATION 

Now the author describes how the particular forms of spanda 
prove a shackle for the unawakened ones. 

Verse 

'TTcTSrfcr ^ II II 

Aprabudhadhiyas tvete svasthitisthaganodyatah/ 
Patayanti duruttare ghore saipsara-vartmani// 20 

TRANSLATION 

These (the gunas etc), however, intent on veiling their real 
nature push the people of unawakened intellect into the terrible 
ocean of transmigratory existence from which it is difficult 
to pull them out. 


COMMENTARY 

TEXT 

vftftnRTfJt l«l l«l IrHlpHM |Ph W 

*T'»i irw^rni^^l: wtMi: tMViimWh ftctf 

wk ^pti m i natas sftnfcpftfarira 

‘fcTC^T gwPfpratssr: 'TTW^'JH I 
^ST°M|: fcft<a*lTi4<l: ^fTT: ll’ (*Tr<> fao ^|^<}|) 

iftn rraTfjtyfafhatfenan pwd^kqi « rt gifer:tre fiiwww4- 

f^ar <i«H i rfl<iK^ T HW i <Hi^ aiircart i ct|r*nfa<nfag#5rct- 
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O^mfui ^rfr qTRfiregRrdfir 

auwini § 3(«<m<a<fui£k<Mr«i i a*n ^ ht graggr dr 4twr% 

qsnsfiFT wjyyMW'^diRwy: *>*a ^qain fom: *t>i<-H.r?Mc3 - 
fafs^^dlfaH»d^dlfaM^rda^d«< : I qfafa d^Mdfa mg #SFT- 
HWta 9^^+KHdl^rny -d<^ TftrTT: ^Md4^< tdkMl4<MqU 3T- 
4« W ifiwW^gM I^HUp R, flTCRf § R^KR I for S5ig dl^feq - 
Rfa* d<^ f?«d4: 5SR3FngJmTHRT: 3RWt gqg q i fe re : I W. 


^'nfeq^J+IWi ifeR? Z3 dd4*d«il4Viq4qi 31IVMH') ! HMd^l 

d^Mrdt nWT: RR4: %Md4*M f g rM4.IVIVK' > <dM l rH l d ^m»cm sn}m 
^4d*>mdfa>»«d i sraaRir: fr^mi:,—s?44 smT^t^raf^TRs^T- 
4«w 43 mfsi drdlf< xPETftr»T mir<^M<4 I WjMda5)4Tf ? flr4 ^TC?Tm - 

o « o 

wfem IHtftfiHfdti TOTOS tT IRo|| 


TRANSLATION 


Aprabuddadhiyah means all those worldly people who have 
not recognised their spanda principle which is divine sakti (power), 
and who consider their bodies as the Self and also all those 
partially awakened yogis who consider prana , etc. as their Self. 

The word ‘etc’ i.e. ‘these’ of the verse refers to the particular 
emanations of Spanda beginning with gunas ’ (of the previous 
verse). 

Svasthitisthaganodyatah means always intent on veiling their 
real nature which is spanda principle. Duruttare ghore sanrisara- 
vartmani patayanti 91 means they push the whole lot of creatures 
into the miserable transmigratory existence from which it is 
difficult for their directors to pull them out. 

As has been said in Sri Malini Vijaya Tantra: 

“The non supreme ones (aparah) are called ghoratari saktis 
who while they embrace the Rudra souls, push down and down 
those jivas (empirical souls) who cling to objects of sense.” 
(M.V. 111,31). 

Thus that very supreme power ( para-sakti ) which has been 
previously described as of the nature of Spanda is called Vame - 
svari 2 sakti because she manifests both internally and externally 
and because she has to do with the contrary course of the 
world. 3 By her are brought into being four groups of divinities 
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known as Khecari , Gocari , Dikeari , and Bhucari who lead the 
fully awake..:.! soul to the highest stage, but drive the un¬ 
awakened ones to lower and lower paths. 

Thus those very Khecari saktis , moving in the ether of knowl¬ 
edge become, in the case of the fully enlightened ones, means of 
non-difference, omnipotence, omniscience, perfection and all¬ 
pervasiveness because of their being beyond the influence of 
time, while in the case of the unawakened ones, they make them 
move in the stage of the experient of the void and remaining 
there as cloaks become the means of the limitation of time, 
limited efficacy, limited knowledge, attachment, and limitation 
in respect of space and cause (i. e. niyama or niyati). So far as 
Gocari is concerned, the word ‘go’ means speech. This implies 
those stages which make use of speech, viz., buddhi , the determina¬ 
tive faculty, ahamkara , the ego-sense, and manas , the ideating 
faculty. They move in these stages ( caranti ), and bring about in 
the case of the fully enlightened ones, such determination, ego 
sense and ideation as bring about the sense of non-difference 
with the essential Self, while in the case of the unawakened 
ones, they bring about determination, etc. only of difference. 
Dikeari are those saktis which move about in the sphere of the 
ten external senses. In the case of the fully enlightened ones, 
they are sources of the manifestation of non-duality, while in the 
case of the unenlightened ones, they are the causes of duality. 

The word bhu denotes the stage of knowables (objects), viz. 
the pentad of form, etc. Moving about in this sphere, and 
being their fully developed forms, they became congealed and 
thus identical with them. They reveal themselves to the fully 
enlightened in the form of the light of consciousness, while in 
the case of others, they appear in the form of limitedness all 
round. 

Thus these four groups of Saktis , viz., Khecari in the form of 
experients, Gocari in the form of the psychic apparatus, Dikeari 
in the form of the external senses, and Bhucari in the form of 
objects which are full of particular forms of Spanda in the form 
ofgu/tas, etc. throw the worldly people of unenlightened intellect 
and the partially enlightened yogis who are satisfied only with 
the experience of light ( bindu ), and sound ( nada j into the world 
which is only an expansion of those particular elements. 
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NOTES 

1. Malini Vijaya Tantra mentions three saktis that operate 
in individual souls: (1) ghoratari who help the Rudra souls who 
are not attached to objects of sense, and pu$h down and down 
those souls that are attached to objects of sense. They are known 
as apara (non-supreme), (2 )ghora those who bring about attach¬ 
ment to fruits of karma and are thus an obstacle in the path of 
liberation. They are known as parapara, (3) Aghora - who lead to 
the state of Siva. They are known as para (supreme). 

2. Internally she brings about the sense of abheda or non¬ 
difference; externally, she brings about the sense otbhedaoi 
difference. 

3. Vamesvari. There are two explanations of the word 
Vamefvari. The word vama means (1) left, reverse, contrary and 
(2) beautiful. According to the first meaning, she is called 
Vamesvari , because she has to do with the contrary course of 
samsara which is full of bheda or difference. According to the 
second meaning, she is called VameSvari , because she manifests 
the world which is beautiful expression of Siva. 

In Spandasandoha , K$emaraja gives the following explanation 
of Vamesvari: 

zra sprfor ^ttt % 

^ 3nwrfer sfir qmvmrzru: wm: 

Khecari y Dikcariy etc. are Vama Saktis pertaining to the world, 
because they project the world full of difference and identity in 
differences, declare it as full of difference, and in the case of 
yogis bring about this world full of both difference and identity 
to a state of pure identity. The presiding deity of these Vama 
saktis is called Vamesvari, 

EXPOSITION 

The particular forms of Spanda attract those people who are 
not awakened to their divine source. There are various saktis 
(powers) who preside as divinities over the particular forms of 
Spanda . They push down those who deny any divine origin of 
life and obstinately cling to sensuous pleasure, while they help 
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those in their spiritual journey in whom a higher sense of values 
has dawned. 

The Saktis push them down to mundane existence, because 
they always think of their Self as some thing material and not as 
pure Consciousness. So material existence is their proper 
place. 

Introduction to the 21 st verse 
TEXT 

TRANSLATION 
Since, it is thus 
Text of the 2\st verse 

stmts fWli ^ it 

Atah satatam udyuktah spanda-tattva-viviktaye/ 

Jagradeva nijam bhavam acirenadhigacchati// 21 

TRANSLATION 

Therefore, one should be always on the alert for the discern¬ 
ment of the Spanda principle. Such a person attains his essential 
state (as spanda) even in the waking condition in short time. 

COMMENTARY 

TEXT 


VilNiHl *TTf $ HT fa-WrET |’ («To nto <HR) 

5fa>7l?*IT 3TRTT: WWW: iN facMJfarWm— 

^^4 : iriii 
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TRANSLATION 

He, who is always on the alert for the discernment of the 
Spanda principle which has been already described and which 
will be described further, attains, in short time, his essential 
nature which is the same as Sarpkara even in the state of wak¬ 
ing, 1 if, as has been said in the Gita, “Those who merging their 
mind in me, always united with me, wait upon me” (Bh. Gita, 
XII, 2), he is always intent on the close observation of the inner 
(divine) nature. 2 

Thus his inner nature, which is Sarpkara , itself emerges 
before him by which the awakened one, by the attainment of 
ever-present absorption in it, becomes fully enlightened ( supra - 
buddha ), and becomes liberated while living. 

NOTES 

1. Not only in the state of meditation but also when he is 
actively engaged in the hum-drum routine of life in the waking 
condition. 

2. This means the constant awareness of the divine. 

EXPOSITION 

The mind of those who have constant awareness of the Divine 
is transformed by the mysterious alchemic force present within 
and thus they acquire Integral Divine Consciousness. Utpala- 
bhatta adds that the discernment referred to should be practised 
in the following way: 

wssrtihi^Tt wer ^ i 

“I am only pure Consciousness: this world is only a glorious 
manifestation of myself”. 

Introduction to the 22nd Verse 
TEXT 

« e « 

fjrong g re rera ig m qm: srw- 
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TRANSLATION 

As the Spanda treasure opens up before the awakened one in 
those particular states in which all the states of mind other than 
the awareness of Spanda have ceased—Spanda which has appeared 
with ease on account of the firm grip of it by one intent on its 
discernment, the author teaches that these particular states 
should, first of all, be the sphere of effort on the part of the 
partially awakened yogis. 

Text of the 22nd verse 

SrfrUE^: 5TT I 

Atikruddhah prahrsto va kirp karomi iti va mrsan/ 

Dhavan va yatpadarp gacchet tatra spandah pratisthitah//22 

TRANSLATION 

In that state is the Spanda -principle firmly established to 
which a person is reduced when he is greatly exasperated or 
overjoyed, or is in impasse reflecting what to do, or is running 
for life. 


COMMENTARY 

TEXT 


diwk i crsnf^ 

iHH'nfddfviyd'O ^T, OT^T 
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o C\ 


rcH* Cj€lT«iqqiM V^WrtcqK<1M<1iq*1iq><«Uiq*dl 3T; 

ITS%- 

^m?q^r qi 

WZ ^fwraicH% PT^: srfkferT: 

c 

faGSfkli 

«M*4«(iwr«imwm tftf»FTT 5fTT5im I JT^rT «flr<MM’A<4 

wfe Prferftrat f^T arTf^rfti^m’ n (fa° $o <fon) 



3tr^ *rffa srr% tt gpgt faw i 

3)H'-<iH j ? i rcr t>4|icqi ae<?i*4fd«’H'ii 'WT^T II (fao ^"o \3<)) 
STcTTSFT W 5fT% »T^ TOt I 

fg^r 5rar?r% ^rarn *pftw’ n (fro #o <nc;) 

fftr ir^ii 


TRANSLATION 

In all the ways of approach to the Divine, the yogis are estab¬ 
lished in one-pointed concentration after having allayed all the 
other mental activities. But in these states of vehement anger 
etc. all the other activities of the mind cease by themselves with¬ 
out any effort on the part of the yogis, and (in such crucial 
moments) if the yogis who are always on the alert (for grasp¬ 
ing the Spanda principle) instantly become introverted, they 
attain their desired object (viz., Spanda principle) instantane¬ 
ously. The purport is that those who are not yogis remain only 
stupefied (in these states). 

Atikruddhahi, or the greatly exasperated suggests the group 
of energies becoming introverted under the influence of the 
goddess ‘wishing to destroy’ appearing at once after seeing an 
enemy who has inflicted a terrible wound only a short while 
before or hearing various heart-rending words of the enemy. 
Prahrfta (overjoyed) betokens, after the sight of the beloved 
with moon-like face longed for since long, the entire group of 
the senses stimulated and running after her, under the influence 
of the ‘goddess of intense longing’ emerging at that very 
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moment. Kirjt karomi—' what am 1 to do’ implies a person, en¬ 
compassed all round by a force of strong desparadoes intent 
on murder, reflecting-‘in which direction may I turn’, ‘what am 
I to do’?, thrust in a state of uncertainty, with his mental acti¬ 
vities suspended on account of rising uncertainty because of 
all hopes of help being shattered. Dhavan ‘Running for life’ 
denotes one who is attacked by a furious elephant in rut and 
runs without any regard for his body, and is engaged in a 
very hasty flight under the influence of ‘the goddess of exer¬ 
tion’ in full activity, with all other mental activities withdrawn 
within himself. In this way in all other similar conditions such 
as great fear generated by the sight of a lion or python, when 
the yogi being always on the alert for discerning the Spanda 
principle, is reduced to any such state in which his other 
mental activities come to a dead stop, then in that state in 
which all other mental activities cease, Spanda is established, 
that is the Spand principle is turned towards him. 

Therefore, considering carefully the cessation of all other 
mental activities, instantly allaying the states of anger, uncer¬ 
tainty within him, by the device of the tortoise contracting 
all its limbs within (On the occasion of fear) or by expanding 
his state of joy, running etc. he should contemplate on the 
Spanda energy which has manifested itself before him. As 
has been said in Vijndnabhairava : 

“If one succeeds in immobilizing his mind (in making it one- 
pointed) when he is under the sway of desire, anger, greed, 
infatuation, arrogance and envy, then the Reality underlying 
these states alone subsists” (Verse 101). “On the occasion of a 
great delight being obtained, or on the occasion of delight 
arising from seeing a friend or relative after a long time, one 
should meditate on the delight itself and become absorbed in 
it, then his mind will become identified with it.” (verse 71). 

“At the commencement and end of sneeze, in terror, in sorrow, 
in the condition of a deep sigh or on the occasion of flight 
from (the attack of) an elephant, during (keen) curiosity, at 
the commencement or end of hunger, the state of brahman 
approaches near” (Verse 118). 
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EXPOSITION 

In tense emotional experience, whether of anger, joy, fear or 
acute mental impasse, all the extroverted mental activities come 
to a dead stop. We are unable to grasp the inner Reality because 
of the whirligig of imagination and thought. It is only when this 
whirligig stops, when the mind is stilled that we are in a fit 
condition to have an experience of Reality or the Spanda prin¬ 
ciple, if we are properly oriented towards it. Yogis, mystics 
practise meditation in order to put a stop to all restless mental 
activities, but intense emotional experiences, of themselves, 
bring the squirrel-like activities of the mind to a dead halt. 
That is the psychological moment for catching the vibration of 
the inner Reality, the Divine Spanda, if one is properly intro¬ 
verted to be blessed with its vision. This opportunity is not 
open to all; it is open only to those who are eagerly waiting 
for its reception. That is why Ksemaraja gives the following: 
warning : I'dIH 

“In all these intense emotional states of vehement anger, etc. 
all other mental activities cease of themselves. If the yogis 
who are always on the alert for the discernment of the Spanda 
principle instantly become introverted at that psychological 
moment, they will achieve their desired object instantane¬ 
ously; the non-.yogz.s even in these states will remain stupefied 
and bewildered.” 

Ramakantha in his vivrti makes the position clear by the 
folowing significant remark: 

t^TTirsr *T3Prr, 

?T 5 3TWTOHT: I STT I (p. 74) 

“These emotional states serve, to the awakened one, as a 
means for realizing the abiding Spanda if they throw him into 
a reflective recollection of his essential I-consciousness, not if 
they involve him in their own experience. The experience of 
these states is only one of pleasure or pain.” 
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qforfa 


TRANSLATION 

The author now teaches that one, who is always on the alert 
first of all, closely observes the Spanda energy in all these states 
by the technique already described, and afterwards by con¬ 
stant awareness of that in all the states obtains liberation in 
life which, in other words, is the realization of its permanent 
presence(lit., impenetration into its firmness). 

Verses 23, 24, 25 

cRsroi tpfoSttffafa farafa 11 n 

f^T II ^ II 

Tftyaqg j p ffi : a§ 5 : rr?tht<t: 1111 

Yam avasthaip samalambya yadayam mama vaksyati/ 
Tadavasyaip karisye’ham iti samkalpya tisthati// 23 
Tam asrityordhvamargena candrasuryavubhavapi/ 

Sausumne’ dhvanyastamito hitva brahmandagocaram// 24 
Tada tasmin mahavyomni pralinasasibhaskare/ 
Sausupta-padavan mudhah prabuddhah syadanavrtah// 25 

TRANSLATION 


Taking firm hold of that (i.e. spanda) the awakened Yogi 
remains firm with the resolution “I will surely carry out whatever 


<1 go 50 qrre: 1 
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it will tell me”. Resting on the experience of that Spanda , both 
prana (surya) and apana (candra) get merged in the susumna and 
by the upward path of Susumna they rise up to the great ether 
of universal consciousness by abandoning the sphere of the 
body together with the Brahmarandhra and are completely dis¬ 
solved in it. There the unenlightened yogi by considering that state 
a kind of deep sleep remains stupefied, while the one who is not 
covered with the darkness of infatuation is established in that 
ether of universal consciousness and abides as fully enlightened. 
23, 24, 25. 


COMMENTARY 

TEXT 


W N >D 

vfcur.fc ffn ^-^'UT-ldDMdT, Uiqfdd^UliM^WddMddili farei- 

fktsfk ?rfira- 


HTfarlT d^nY 3TTOT: 5n«*T^Ef»vn^f«T fafatd l 

sea^T vumn:, 

iftarr ifii&4idd$i ifaftsdH'id 

^oinfirT dT«Ml rRT ^ Pgcl P-fl StT ^ S|<*>b|U| cflrn^McnsMl 
UZ, dfcH^l^fH fa:7TH^ftWT^ q ' <HWW STT^sfa 
IT: falf*T<dmTH3*TT irUTf^FTOOTiiiT'^’T 



T, tTta^d ^T ^ IT: 

TT aftaft ««4*i»ir 5 H6qc»ritqt'!*^TT ! qt *T3 srM'wirl I 

r\ c\ c\ >a 

zrqtacr «rhTfn^«n 


%fa ‘faffaT:’ I 

?fa ^ 

‘ZT^T ?^'«TRTf^lrf^T ^'TT *T ^TOTTf^ JTaHIdlOTpT 

v-i in I 


<j ^To IT» 5° HI*: I 

3 Tfo 50 JTWTOtfa TO: I 
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ffk i 5T5nfr sprrefa * ftifatTbrofa h 

(T*T!TRp(TflrIcan5T f^TWTVrR^r^^rafT^: SW5 'S'°m^i 3RT ^ «««l- 


afrraa* q l flw i < nfci a «w ,—^rmfaw nqfa:, ffa ftra* irxii 
ffir gf t ^ wi ^gT T^TOWTTraw y fq fi r% wwfirfl i ffre« rera : 
sr«Wt fJTWT??: it 


TRANSLATION 

‘Ayam’ (‘this’) means *my essential Self which is of the nature 
of Sarpkara’. Whatever the previously experienced nature, viz., 
consciousness-bliss i.e. my essential Self will tell me, i.e. will 
admonish, that will I surely carry out. i.e. leaving extroverted 
attitude I will be devoted to it. Sarpkalpya means ‘having resolved 
thus’. Yani samalambya means ‘holding on to that spanda state 
which was previously experienced as consciousness bliss in the 
state of vehement anger, etc.’ Samalambya also implies ‘having 
decided that it is a goal worth achieving’- Tiflhati (lit., stands 
remains) implies that ‘laying to rest all thought-constructs, he 
resorts to a state of the absence of thought-constructs ( avikal - 
pain) firmly’. The surya and candra i.e. prana and apana meeting 
in the stage of hrdaya (centre of the body) and being merged 
together in the channel of Susumna which is otherwise called 
BrahmanadU journeying by the upper i.e. the udana route, get 
dissolved in the great ether of consciousness, abandoning the 
sphere of the body presided over by Brahma who specially 
presides over Brahmarandhra. They leave the entire range of the 
body right up to the gate high up. Thus they get perfectly 
dissolved in the great ether of consciousness which transcends the 
entire range of the body and in which the entire objective reality 
is completely dissolved. The yogi who has even attained to the 
stage of the great ether of consciousness, if he is slack in his 
efforts, being deluded by the particular emanations of Spanda such 
as gunas, etc. in the form of Khecarl and other iaktis, experiences 
it like deep sleep, and thus remains stupefied, because his essen¬ 
tial nature is not fully expressed. Therefore, he is called mudha 
or the deluded one. The word sau/upta (deep sleep) implies 
dream also, so this yogi experiences only the state of void, etc. as 
one does in dream or deep sleep. 
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As has been said by §ri Bhatta Kallata (in his Vrtti) 

“Resorting to which state of Spanda ” and, “That unawaken¬ 
ed yogi who has not fully realized his essential nature, being 
deluded by dream etc. is held back (from the state of the great 
ether of consciousness)”. 

He, however, who by the intensity of effort and the force 
of exertion, does not become slack even for a moment, is called 
prabuddha i.e. suprabuddha - fully enlightened, and as he is not 
overcome by the darkness of delusion, he abides as identical 
with the ether of consciousness. 

Therefore, the revered teacher has enjoined that the yogi 
should always make strenuous endeavour. May there be good 
for all. 

Thus ends the first section of the commentary, Spandanirnaya , 
dealing with Spanda which is one’s essential nature written by 
Acarya Ksemarajanaka, devotee of the great Lord. 

EXPOSITION 

When the yogi catches hold of the Spanda principle, his prana 
and apana get merged in Sufumna, they mount up by the path 
of su$umna even beyond Brahmarandhra and get dissolved in the 
great ether of consciousness. At such an occasion, the yogi who 
is not fully awakened and is not on the alert is simply stupefied, 
while the yogi who is fully awakened is not covered with infatua¬ 
tion by that wonderful experience. 


II SECTION 

SUMMARY OF THE SECOND SECTION: 
TEXT 


1 rTW cfiT cl<*^ 
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fOTOTfo,— ifa retagOTtaa* t i OTOTfa a^*K — 

i sftcFOTH:,—ffa $<Tt%HtaOT i 

HTOTTRT ?»gfMg :,—ifa 

HOT: I 


ot scrr^rm^ i h§*ot 
‘TO 1 fiOTfW OT ^PT Mot l' (1R) 

ffH, OT aiOTTOlfa^M, HOTT OT I^cMW H 5 &OT OTTOH H HOT 
faHOTfr ^OTfa^OTfTHfOT ^ fOT^Hfa 


TRANSLATION 

Thus, in the first section, the author has first described with 
significant hint the Spanda principle which is one’s own essential 
Self which is conformable to reasoning, and which can be re¬ 
cognized by nimilana samadhi and as he has indicated before 
how complete enlightenment can come by being constantly united 
with that essential Self, so now he is going to describe the 
universality of the same spanda principle recognizable by 
unmilana-samadhi and ascertainable by reasoning. In the 
second section consisting of seven verses, beginning 
with ‘having recourse to it’ and ending with ‘bringing about 
identity with Siva\ and entitled ‘the rise of innate knowledge’ 
which reveals identity with consciousness everywhere. 

The universe is twofold—pure and impure. 1 The first two 
verses of this section tell us that the pure ones emanate from 
that Spanda principle, are identical with it and finally get merged 
in it. The next two verses say that the impure ones are also of 
the same stuff. Another verse says that one who is firmly esta¬ 
blished in the experience of that principle is liberated in life. The 
next two verses say that by the realization of this principle alone 
the practisers of yoga achieve their desired object. This is the 
summary of this section. 


NOTES 

1. The Suddha universe consists of 1. Mantra.. 2. Mantresvara, 
3. Mantra-Mahesvara, 4. Siva, and 5. Sakti. The asuddha 
universe consists of Maya down to Prthvi tattva. 
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Introduction to the \st andlnd verse 

Now the subject is being explained. In 1,2, it has been said, 
“in whom this universe rests and from whom it has come forth.” 
The pure aspect of the universe consisting of Mantra and others 
arises from that principle only, is manifest by its force, and is 
merged in that only. The author describes this fact by means of 
an example which has already been explained in the first section. 

Text of the first two verses 

CT3KFWT HWWWHSTTfaR: I 

SreW^sfeppRTW II ? II 

5TTfcre«TT I 

fiirewfa^: ll ^ It 

Tadakramya balam mantrah sarvajnabala&Uinah/ 
Pravartante ’dhikaraya karananiva dehinam//l 
Tatraiva sampraliyante santarupa niranjanah/ 
Saharadhaka-cittena tenaite Sivadharminah//2 

TRANSLATION 

Resorting to that power (of Spanda-tattva), the divinities, 
Mantra etc. together with the sacred formulae which serve as 
their indicators, being endowed with the power of omniscience 
proceed to carry out their assigned functions towards the 
embodied ones just as the senses of the embodied 
ones by resorting to the power of Spanda proceed to carry 
out their (specific) functions. 1. 

Freed of all limitations of office after having performed their 
assigned duties, (niranjanah), their denotation as particular deities 
having ceased (santarupdh) they get dissolved together with the 
mind of their devotees in that very Spanda principle. Hence 
they are of the nature of Siva. 2. 

COMMENTARY 

TEXT 
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■ vdiquRi- 

ajwmroT 3rf uyi<m ^rtsra#^—<fd<ly hih y^lf<i 

?qq: I «qflsn«$l dlqnETR: dq'T^cqloMdSiqln I I qqf q>T- 

dg^Wr s pnr fqqqqqTCTRt Mdd'rl ffa I rWT 

f^T^TT; fRfrR tdlfcHdlfa^KMdl : ¥IMfdrw«IW<»>kM<d*4IW<lM 
W3lr4% 5% *T*q*m?Tq?qT y+quil^KWryi iftqqtofy+KMdldj- 
3TRTy+fdTid d4 ld+Hl+4id<4^d ^ I q*fi*5W 
‘if-i'i^Ji' j m<mcT yTcTT: H^HHiqqq l’ (t|T° fao 
?fiT I Mfl^cq dW l^qlfscilWi^H Iqtjctitrvaq tiWrl ♦i«-«*t'W*qO- 

qq: fro qq frrere q «M*yl im: ssnrmt qqf ?1 ?rt «whj- 
FRfRt scm 4: I qq +<. y IH( »i«-«i«li q 1 rTrT ^q^fofqfq 4>T- 

"ITfq q ddd l fc^mfui ? I qsqi* MW I VUdU 5Rl<+<«nfd 

qqqmfq farmfla , fq gm ^n ryT^T7ftyfqf%y^TWTTTqwdTT- 
*M^R I HWIM^ sfq 

‘qftsqfqcqWdl TnTWrfdtfe'jft I 
q^pnfqrrRqq qra% q foqqRT ii’ (<ii*R o ) 

q> c q q? tOfq qqqttqqf fl- j a^n fe I qrRrf 

‘q% qr^T.l’ (i^nis) 

ifq «fhRrfddi+ir<+i<0+Ri facRi qfqqq i it q fqsnqqiqftqq- 
q^qTfqqqqqqTqjl74nqr^qqq®nqqqq I q^T qtWlHlilddHIMI- 
y i qfrfr ri qrqqqr: qq qfa r Mrqrear qqq .Mmqq q aRsnoreqqq 

o 

^r^Kiu*P^H ^ ^wrtwreRT^rRj- 
^TTFT Wd^, ¥1 1HWM+SMVI0<WT ft<»3Ml: 

SpJT I 3^ oHi^irj ^RT^f^rTT |% 

#famr i it# tt * r *aimm^^c r y t feomr^ s re rT refa fafa- 
IT# xr fa5 ?T# H*vm\ 

tikaqcq^ri ^fcrf# ll^ll 


TRANSLATION 

Tad balant means ‘that power or energy or vitality of 
Spanda .’ ‘ Akramya' means ‘laying hold of.it as support’ 
because of their being identical with it, Mantrah means gods 
Anantabhatfaraka , Vyomavyapins , etc. Sarvajnabala-salinah means 
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‘having full play by the power of omniscience.’ Adhikardya 
dehinam pravartante means ‘proceed to carry out their assigned 
functions of manifestation, withdrawal, veiling, grace, etc. in 
respect of the limited souls ( 'jlvas ).’ The word ‘omniscient’ 
( sarvajna ) has been used in the sense of abstract noun, i.e. in 
the sense of ‘omniscience’ ( sarvajnatva ) and implies also 
omnipotence, etc (. sarvakartrtva , etc). ‘As the senses operate in 
manifesting objects by obtaining the power of that Spanda in the 
manner (already) described' (in 1.6). This is the example (given). 

Freed of all limitations of office, after having done their 
duties, (i niranjanah). 1 and their denotation as particular deities 
having ceased (santa rupa) or in the case of sacred formulae 
the specific words which were used to indicate them having 
come to an end, they are dissolved in the strength of that very 
spanda principle. 

In Sampraliyante the affix ‘sam’ means samyagabhedapattya 
i.e. by attaining complete identity, the affix pra means 
prakarsenapunardvrtyd i.e. ‘intensely’ or in other words 
‘without ever returning to their previous state,’ liyante means 
‘are freed of the limitations of their office, Saha aradhaka - 
cittena means ‘with the knowledge of the people who were 
devoted to them.’ 2 

As has been said in Malinivijaya tantra : 

“After conferring grace on the aggregate of jlvas (limited 
experients), they are gone to the state in which there is no 
longer any trouble.” (M. V. I. 41). 

As Mantras , Mantresvaras , etc., emanate from that only (i. e. 
the Spafida principle), have come forth from that, and are 
dissolved only in that, therefore, they have the nature of Siva 
i.e. they are one in essence with the generic spanda principle. 
(An objection) 

Well, the senses and Mantras equally arise from that (the 
Spanda principle), how is it that the senses do not have the 
power of omniscience, etc.? 

(Reply) : 

The Lord forms by His Mayasakti the bodies and the senses 
which are full of difference. By His Sakti of Suddha Vidya , He 
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forms mantras out of wonderful expressive saktis (vacah) which 
are of the nature of the ether of consciousness add thus non- 
different from the Lord. 

The words used as mantras do not transgress the stage of 
the experient ( pramatr ) even at the Mayic stage and have no 
limitation in knowledge like the body, purya$taka , etc. Therefore 
their omniscience is perfectly justifiable. This is in accordance 
with what has been said in Isvarapratyabhijna in the following 
verse :— 

“The ascertainment ( adhyavasa) expressed in the form ‘this 
is a jar’ is the power of the Highest Lord beyond name and 
form. It always shines as one with ‘P (Self) and never as this 
(I, 5, 20). This matter has been explained at length in the 
commentary on the following verse of Isvarapratyabhijna “The 
power of Maya shows itself in manifesting undiluted diversity 
etc.” (III. 1. 8) 

Thus this should be explained in the above manner with 
reference to Anantabhattaraka, etc. who abiding in the stage of 
suddha vidya bring about manifestation etc. (Another inter¬ 
pretation of the above verses) : 

All the mantras serving as means of the acaryas (teachers) 
who are occupied with initiation 3 resorting to the power of the 
Spanda principle i.e. laying hold of it as their life-giver proceed 
with the mind of the devotees for performing the function of 
liberation and enjoyment, and after their bodies of articulate 
sound cease to exist, and are hence purified, they are completely 
dissolved i.e. they rest (in that Spanda principle). In this 
explanation the phrase ‘with the mind of the devotees’ should 
be joined with the previous stanza. 

Thus it is meant to be said that the spanda principle is the 
substratum of the mantras not only in their stages of 
manifestation and dissolution but also as regards their 
functioning. Thus in all the ten, eighteen divisions 4 of the Saiva 
sastras 9 the Spanda principle has been declared to be the 
quintessence of the mantras. 

NOTES 

1. According to Abhinavagupta, nirahjanah means 
'na anjyante prakafikriyante (prameyarupena) iti nirahjanaK i.e. 
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those which can never be known as objects are nirahjanah 
The mantras are full of I-consciousness; therefore they are 
always as subjects and can never be reduced to the category 
of objects. 

2. Saharddhaka-cittena : Ramakantha explains this as 
follows: ‘cTFTT 

^ I (P- 83). In that state, the mind of the devotee 
is in its original state, as the purpose for which he resorted to 
the mantra has already been fulfilled. It is with such a mind of 
the devotee that the mantra gets dissolved in Spanda . 

But a deeper meaning is that the limited knowledge of the 
devotee is dissolved; it is now transformed into higher 
consciousness. 

3. There are four kinds of initiation in the Saiva system, viz., 
(1) Samayika dik$a in which the guru initiates the disciple into 
the traditional rules of conduct which he has to observe, (2) 
putraka dik$a in which the disciple is adopted as the successor 
of the guru after his death, (3 ),Sadhaka dikfd in which the guru 
initiates the disciple into the mysteries of yoga , (4) Acarya dik$a 
in which the disciple is initiated for becoming a guru . 

4. There are three main schools of Saiva thought, viz, (1) 
Siva tantra, (2) Rudra tantra and (3) Bhairava tantra. (1) Siva 
tantra has ten divisions. They all teach bheda or duality 
(difference). (2) Rudra tantra has eighteen divisions. They teach 
bhedabheda , unity in diversity. (3) Bhairava tantra has sixty- 
four divisions. They teach a&/zc</a-non-duality or non-difference. 

EXPOSITION 

K$emaraja has explained the word mantrah occurring in verse 
1 in two ways, viz., the deities Mantra , Mantresvara and 
Mantramahesvara and also mantras as sacred formulae to be 
recited by devotees. Both derive their power from the Spanda 
principle in its generic sense, and both are dissolved finally in 
the generic Spanda. 

Ramakantha and Utpalabhatta have taken the word mantrah 
only in the sense of sacred formulae to be recited by devotees. 
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Introduction to verses 3 and 4 
TEXT 


qa i ftw n *rfe: s rfk q ren OTT 

3TST5lfaHdlfa HT *TRTfe^TT —?fk ^TTT^R sftod ¥11*31- 





TRANSLATION 


Thus having described that the manifestation consisting of 
Mantra , Mantresvara, etc. considered as pure is of the nature of 
Siva, the author is now going to explain that the manifestation 
considered as impure ^lso consisting of the form of Maya , etc. 
is of the nature of Siva Himself. Thus he suggests the esoteric 
view of Srimatasastra, etc. 

Verse 3 and 4 


TEXT 

cTT5T«rerf?TqfTT?T: ll 3 M 

afm^3*T?}fa?cng * a m fsiw: i 

VftrR^r Hf^rT:n * M 

Yasmat sarvamayo jivah sarvabhava-samudbhavat/ 
Tatsamvedanarupena tadatmya-pratipattitah//3 

Tasmacchabdarthacintasu na savastha na ya sivah/ 
Bhoktaiva bhogyabhavena sada sarvatra samsthitah//4. 

TRANSLATION 

Since the limited individual Self is identical with the whole 
universe, inasmuch as all entities arise from him, and because 
of the knowledge of all subjects, he has the feeling of identity 
with them all, hence whether in the word, object or thought, 
there is no state which is not Siva. It is the experient himself 
who, always and everywhere, abides in the form of the 
experienced i.e. it is the Divine Himself who is the essential 
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Experient, and it is He who abides in the form of the universe 
as His field of experience. 

COMMENTARY 


TEXT 


FTTt faRarfSRTO:, jhjdl 3FFT 

f^rtg anfe rr mrei3 * n ttftott m 

fiRt 5T TOfa TO*R I U ' diRdTOl fTOTRIT 

TTT^t *llm ’ MMH ^pfrmfe^%T TRT facU TOST fgf%TOvTTOSFnfe»T% 

«*M*i«vnlw<f>nm (V<Td:, H ^ 'TFT I sfta 

§c^R>«T fro i?aq^rt«r gftafagwtaftRTTt f qrtsfa #?:,—ifa tfra- 
TTRTTg F ^Tgf^FryiFFUFT TFdcUl , arfq 5 rdgqfildtdHMdd fa 
^W^ i fd 1 JFft^FT ‘ yrftTfffir u iFferarwi f VwgMam <renfR 
SRPtfR R ^ fTRcqfirT qgtferofa TFnfFftrfaTR mwfc t 3TTOfcr 
R FTTRR f^RR:’ gfaRfiKTEfrERW I TTj?5fcrFT%FT- 

«T«fTFT 

« > 

‘3)H^ ZTFiTTcTrtsf ?T RnTRcT: I 

fTRTcTtftrifef TRftrftr Tff^JFft TRd - ll’ 

> 

I +fMld 3 tN: TRTR: 3 FR TRTTKFTT TO^TfFTf^RR 

f^R l^dT TFT Wrfd *TRTTRTfa I 
rdddfdddl Rf%vRFrrf?T ^TOFTT 

c c <0 

? RTT 5>iClaTj%- vjj<((q 'ju^r^ciif^d ll’ 

§fd Ttf^lR SFTrTFTT 3FTF: TT^RTcTRTTRTTF^- 

SIR 3TNr I FTFFT g ft arr ^S) ^Pd fWTrftFT TRFTTt fsPiRTfaiftfir 
FTTO I ftrofa #d?rgTflU'yjRdl I TOTOR ^rd'diMJ^ ‘ddHd«4d’lRBR I 
TTR TO dld^Qurdd-id STOTOtT reFFFT rtR T FTO^Fm : 
TRTRRFTRTTOTO I t»d*^d ygfr^gTO TO^MR4>FjH - 

giPggam ttdtiq<Hi4:, ‘ dgi^m ' TOfrmnqKfcq l aqPsudPa fH 

WSdrd^r fdW>T^?H: tdlidl: II V || 
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TRANSLATION 

Since the experient constitutes the whole universe like Siva, 
therefore there is no state whether it is the beginning or the 
middle or the end and whether it is word, or object, or ideation 
i.e. thought etc. which is not Siva . The sense is that every thing 
is Siva. Since it is thus, therefore the experient himself who is 
of the form of consciousness that abides wholly i.e. neither less 
nor more in the form of the experienced, such as the body, blue 
etc. always and everywhere, i.e. in all the diverse stages of 
tattva (categories), bhuvana (worlds) etc. The experienced is 
nothing different from the experient. 

Since this teaching begins with jiva (experient), and ends with 
Siva , it teaches by way of suggestion that there is no essential 
difference between jiva and Siva , that is to say, one should not 
regard oneself as imperfect in any state like body, etc., rather he 
should consider himself as of the nature of Siva who is a 
compact mass of consciousness. 

As has been said in Sri Pratyabhijna-tika 1 

“Even those who perceive the body consisting of thirtysix 
categories in the form of Siva and treat it with respect acquire 
spiritual perfection and also those, who investing even jar, etc. 
with the form of Siva perceive it in that light and honour it 
(will acquire spiritual perfection). There is no difference of 
opinoin on this point.” 

Bhatta §ri Vamana 2 has also said, 

“As all objects are known only when they rest on 
Consciousness, as support, not by themselves, therefore all 
things exist only as known. So one should identify himself 
with Consciousness.” 

How is it known that the experient is identical with the 
whole ? In reply to this query, it is said that the reason is 
because he is the origin or cause of the production of all 
entities. 3 The ablative case samudbhavat has been used in an 
abstract sense i.e. in the sense of sumudbhavatvat i.e. in the 
sense of ‘being the cause of all productions. 

Thy sport becomes in this world the cause of the diversity 
of the knower, knowing, knowledge and the knowable. Since on 
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thy play being over, that diversity disappears somewhere, 3 thou 
art seldom seen in that light and only by some.” 4 In accordance 
with the view expressed in the above hymn of Sri Jnanagarbha, & 
the jiva is the source of all entities, because the existence of the 
world comes about only on the prevalence of consciousness. 
Since the universe emanates only from the jiva , therefore, he 
constitutes the whole and has all powers. This has been 
conclusively discussed in my commentary on the second verse. 
Another reason for the jiva being declared as identical with the 
whole is given in the second half of the first verse above in the 
phrase “because of the knowledge of all” i.e. the jiva is known 
as identical with all, because he is identical with the knowledge 
of the whole in the form of blue, pleasure, etc. 

Since by means of these two verses, the secret practices and 
the teachings of wisdom brought about by reasoning which 
serves to uproot the tree of all differences have been suggested, 
by the first and the last verses, of I Section mahartha tattva * 
the great Reality, by the verse Jagradddivibhede'pi (I, 3) the 
highest truth of the Trika system and by the verse tadakramya 
the quintessence of all worship has been suggested, therefore, 
all instructions are acknowledged to be imparted by Spanda 
principle only. 


NOTES 

1. This (ika was written by Utpaladeva himself. It is not 
available now. 

2. There have been many writers in Kashmir by this name. 
It is not known to whom Ksemaraja is referring here. 

3. Somewhere i.e. in thyself in the state of sarphdra or 
withdrawal. 

4. By some i.e. by those who have received thy grace. 

5. The writer of this has not yet been traced. 

6. Mahartha tattva refers to the krama system. 

EXPOSITION 


Two important points have been stressed in these two verses. 
Firstly, the individual is identical with total reality. The reason 
is that through knowledge ( sarpvedana ) he knows every thing. 
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Therefore through knowledge he feels his identity with the all- 
of-reality. As he becomes identified with the whole of Reality, 
he becomes in the words of Ksemaraja visvasakti ‘universal 
power,’ and thus all objects are said to arise from him. 

Secondly, as he feels his identity with all, there is no state 
which is not Siva to him. Therefore, the difference between the 
experient and the experienced disappears for him. 

Introduction to the 5th verse 
TEXT 

TRANSLATION 

The author now points out that it is the quintessence of the 
realization of one’s identity with the whole universe that 
constitutes liberation (mok$a). 

Text of the 5th Verse 

f% 3T tfferfrT: | 

sTtogait * ssm: iikh 

Iti va yasya sarpvittih krldatvenakhilam jagat/ 

Sa pasyan satatam yukto jivanmukto na saipsayah//5 

TRANSLATION 

Or he, who has this realization (viz. identity of his Self with 
the whole universe), being constantly united with the Divine, 
views the entire world as the play (of the Self identical with 
and is liberated while alive. There is no doubt about 

this. 

COMMENTARY 

TEXT 


i dtdw t faf Tr: nftt +fufd5dtq- 
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fSFRIFSRt Htsfer *PI^PUteH toft 

*T*R 

Tpft q *ft PlC^TW I * ( *T 0 *ft © ^^1^) 

ffa faron scrammfaMl q^nrHy sfcrefc c TOnfroFrfir farerFnfrr- 

% ?? fcqqqfci, cfloilfqril qtjMWMdi fTOTO 5TRT- 

HWMKI4I ¥WcU«d tr#fk II VC II 

TRANSLATION 


By the use of the word va (or), the author means to suggest 
that the means of nimilana-samadhi described in the first 
section is optional, but this realization (of identity with the 
universe) is essential and difficult to acquire. Hence the 
sense of the verse is as follows. 

Such realization is difficult to acquire and is attained by some 
such person as has no future birth. He views the whole world 
as play and by evolution ( unme$a ) and involution ( nime$a ) 
manifests or withdraws it. As has been said in the Bhagavadgita, 
“Having mentally entered in me, those who are always united 
with me and wait upon me” (Bh-Gita XII.2) the great yogi 
has his consciousness always absorbed in the Universal Con¬ 
sciousness, and even while he is living i.e. even while he is exer¬ 
cising the act of maintaining prana , his entire bondage is burnt 
to ashes, by the fire of spiritual knowledge and after the fall 
of the body, he abides as Siva Himself. Even while living, such 
a person is indeed liberated and can never suffer bondage. 

By the phrase ‘there is no doubt,’ the author suggests that by 
initiation, liberation comes about by faith in the guru (the 
spiritual guide), but by such knowledge and conduct, it comes 
about by one’s own experience. 


Introduction to the 6th and 1th verse 
TEXT 
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TRANSLATION 

This great realization is the means of the attainment of the 
desired object of all the sadhakas (aspirants) and the acaryas 
(teachers). 


Verse 6th and 1th 

sroSNtorerei Sim?*! i 

STOW** 3T II % II 

fq fomgttolT ^ II va II 

Ayamevodayas tasya dhyeyasya dhyayi-cetasi/ 
Tadatmata-Samapattir icchatah sadhakasya ya//6. 

lyamevamrtapraptir ayamev atmano grahah/ 

Iyam nirvana-diksa ca siva-sadbhavadayin!//7. 

TRANSLATION 

This only is the manifestation of the object of meditation 
in the meditator’s mind that the aspirant with resolute will has 
the realization of his identity with that (object of meditation). 

This alone is the acquisition of ambrosia leading to immorta¬ 
lity; this alone is the realization of Self; this alone is the 
initiation of liberation leading to identity with Siva. 

COMMENTARY 

TEXT 

‘ftRt *jrSfT ftiq 

qT^>wr^Tlfrtlf4^dl«i^5«IHir«l!iiq?q 3tqi)r«f|«ju: u+dbiw: m 

q *u«i*#ti q jtt ftnr r (^iv) 

ffa stfamferw q 5 q a aqqqttsqfqftrB- 

**m>K*K 3SH, q § fasMuqiaui d?|?H«R|»im%: § f^Scftsfq- 
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fnancwnrfa'rf%RTt r^^snOiny^w^m: ftra ?fk ^r^rt 
lfd+<dl!fi<A’Mdc#JT <^rfk, 3FT g qqa <^l%aRnfe f% * HTO 
*ratiw<te«yqMHrcUd I qdlThMfdcM^Ptg q i t: 

?rnr *itR-d--smRr*: i 


f% ^ »ir^Hdi *T^: Mht d" ftftaifd' ll’ (^o ??fto <^|X) 

ffir I ^M*lq W ddmPri: T<Hlgi|^MfUI<|dHI Snf*fT:, a«'Mpr«ircqdcl 
^5fami+H!(iO«i<i^4irurw sn^sfa Udrdd- 

^ttopt: i i^f *rfor%^mT*R 


*3? ^nr^fPPT ^TJTcJTwr i’ 

c CO •* 

‘amr M<drdW dWItfd gTsq% ll’ (vaR^) 

gc U l HH I 


‘.*R pJN^lP+>Hi|' l’ 

afa#* fcPT^fTsft qwif «TT^TT *KT I 
d: P*iq ^TT^ftlc^r d ^RT: 5HT I 

o *» 

m*fr w^iPddiP-w i 

?T fq■=«)••<;< 4 ^ q^d": fd-'to'-qd-Hdi I 

O ^ 

F^feKiMd 4-d^to^: PH^ddl I (uR*c) 

icU^d H5TCTH TfcH^'rfdGj: | yi|I|c(lcHdl 5TR Mf°Mcl 

‘3TTr*n STHTStT ’ ffa defend d^TC^Ed tdd'dPiddfd^Mddl ScJjfaSTTC- 
MIcMd'l 5TR, d § 

‘jW 1^ l’ (st^o ^o 3R*) 

^jcM'afqjqn 

% 3|k*flmd+l: df d »T5®f% <TT T^T l’ (^o|YRcc) 

ScdlHIdfaJl: I rT*n dl*Hldd} dMPd+lildHdlld HfiomwCUdfl^: t 
jM l frd HM r rf ^T td& l dHId : 0(1^ led Id ftlt dl-ddSWWf dddlcUd: I 
?tj fdMrdUfa gl g^TTl: OddlrUd: «.£ld*q MKdlfa+td^MW 

ftraf«n?ten i 


1 dlP»H~lfd «jd m<. i«1 P(i =t>id+^-q: TTS: I 
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Jft t? ?TFT frwW^Tfa'ft I 

?fk i ftfcft *tenf<r , rm m v-roftrawrom zmimrr&nnTt 
*T t>n: ftrW 11 

ffsr ^5Tm|?5rrara«iTTnTW^f5Tr*mf«r f ?r’m$ 

CT»9t fgrftqt fir:®*!"?: n^x.11 

TRANSLATION 

It is declared here that ‘one should worship Siva by becom¬ 
ing Siva’. That alone constitutes the manifestation of the 
object of meditation in the mind of the meditator which leads 
to the realization of identity with the object of meditation. 
Dhyayinascetasi means in the mind of the meditator, Tasya 
means ‘of the object of meditation’ i.e. ‘of the nature of Siva' 
as described in ‘there is no state which is not Siva' or ‘of the 
particular deity of mantra who is the cause of the attainment 
of some object.’ Ayameva udayah means ‘this is its manifes¬ 
tation,’ which brings about identity of the meditator whether he 
is a sadhaka or acarya 1 with that (i.e. with the object of medita¬ 
tion) in accordance with what is described in ‘in word, object 
or thought, there is no state which is not Siva' (II 4) Taddtmata 
samapattiii means ‘identity with Siva', not the perception 
of some separate form such as the five-headed deity. Icchatali 
means ‘not simply by determination, but rather by one who is 
steeped in the will—which is not an idea—of becoming one 
with Siva who is the Self of all’. 

This is what is meant to be said. “Because everything is 
associated with this non-dual light (i.e. the Spanda principle), 
which is the deity of the mantra contemplated that will not 
appear before him whose resolute will is ‘I am Siva, of compact 
mass of consciousness and bliss, and the whole universe is 
my body’, which arises from the realization of identity with the 
awareness of that and which is the result of non-ideation 2 alone.” 

As has been said by my great grand teacher 3 “O Lord, in this 
whole world which is thy own manifest form, what is that 
spot which is not a holy place to thy devotees and where the 
mantras of these devotees will not bear fruit”? (U.Sto 1,4). 

This alone is his great accomplishment that he acquires the 
ambrosia of the highest non-duality. The implication of the 
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word ‘eva’ (alone, only) is that with any other kind of ambro¬ 
sia, though it may provide stability to the body for some 
time, the death of the aspirant is inevitable (ultimately). Thus 
from this point of view, everywhere in Svacchanda tantra in 
the chapter dealing with the acquisition of ambrosia from a gross 
point of view, it begins with the statement, “Never by acquisi¬ 
tion of ambrosia can there be victory over death which 
is brought about by time,” and in the relevant context based 
on the experience of Sahaja {sahaja sandarbhena) with the mode 
of acquisition of the real ambrosia in terms of praise in the 
following words: 

“Or one established in the supreme principle is not harassed 
by all forms of Time.” 

In the middle, it says: 

“One should regard everything as of the form of Siva and 
Sakti and finally it says ‘One who has always this conviction 
is liberated while living. Time can never throttle him who always 
contemplates on Siva. The yogi functioning freely by means of 
Svacchanda yoga 1 is united with the status of Svacchanda 5 and 
acquires equality with Svacchanda. He becoming Svacchanda 
moves about freely, and enjoys full Freedom” (Svacch. 
(VII, 258) 

This, indeed, is the realization of Self. In the statement. 
“The Self should be realized,” what is meant is the recognition 
of the Self as Siva who is omniscient, omnipotent and fully free, 
and not the Self mentioned by the Vedantist in the line, “All 
this is verily Purusa” 6 (Svet. Ill 15) The sacred text also 
says, “All those votaries of Self 7 do not reach the highest stage’’ 
(Sv. IV, 388). 

On the occasion of initiation for the purpose of uniting (the 
Self of the disciple with the universal consciousness), the imparta- 
tion of this knowledge is the favour conferred on the disciple. 
The acarya (teacher) having a knowledge of this attainment 
justifies his title of acarya by uniting the Self of the disciple to 
£iva. This is the initiation for liberation confirmed by one’s 
personal realization which gives to putraka 8 etc. the knowledge 
of the highest nature of Siva. As has been said: 

“He who thus knows in reality has his certain initiation 
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which bestows liberation without the oblation with sesamum 
and ghee (clarified butter)”, (P.Tri, 25) 

Sacerdotal initiation is also initiation. In order that any one 
may not lose faith in sacerdotal initiation, the chief great 
teacher 9 has not used the word eva (alone) here (i.e. in the 
description of Nirvarta — dikfd). May there be good to all. 

Here ends the second section entitled Sahajavidyodayaspanda 
of Spanda-nirriaya written by Ksemarajanaka, the devotee of the 
great Lord. 


NOTES 

1. Vide Note No. 2 on the first two verses of this section. 

2. The author means to say that this realization does 
not come by way of ideation, but of will. 

3. This refers to Utpaladeva. 

4. Svacchanda yoga —This means union with Svatantrya, the 
Divine I-consciousness which is the quintessential nature of 
Siva. 

5. Svacchanda —the absolute Free Will of Bhairava. 

6. By puru^a in the above quotation, the Vedantist does 
not mean the 25th Puru$a tattva as Ksemaraja thinks, but 
Atma , the Divine Consciousness. 

7. According to Trika philosophy, ‘atma-vyapti’ or rea¬ 
lization of Self is not the highest ideal. It is Sivavyapti , viz., 
the realization of both the Self and the universe as Siva 
which is the highest ideal. 

8. Vide note No. 2 on the first two verses of this section. 

9. Ths refers to Vasugupta, the author of Spandakarika. 

EXPOSITION 

The second section has been rightly entitled Sahajavidyodaya 
i.e., the rise of Sahaja vidya. Sahaja or Suddha vidya is that state 
in which in spite of the seeming difference of all that is earth, 
earthy, there is a running sense of unity, identity, of the Supreme 
I-consciousness fused with the all-of-reality. As. Vasugupta puts 
it, 


?r m ftnr:” 
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“Whether it is word or thought or object there is no state 
which is not Siva.” 

In the first section, the emphasis is on the Self-realization or 
in the technical language of this system on atmavyapti on the 
realization of Self as Siva. In the second section, the emphasis 
is on the realization of the universe as Siva or in the technical 
language of this system on Siva-vyapti. 

From the point of view of yoga, the emphasis in the first 
section is on nimilana-samadhi, on introversive meditation, on 
taking a plunge mentally in the innermost Self and realizing it as 
Siva. In the second section, the emphasis is on unmllana samadhi 
or extroversive meditation in which in spite of the senses being 
open to the onset of external sensation, the world appears as 
the materialization of the bliss of Siva. Ksemaraja rightly calls 
it mahasamapattl, the coup of supreme realization. 

In the two concluding verses of the section, the author depicts, 
in beautiful words, the mystic significance of the spiritual praxis 
of the seeker in the light of the rise of Sahaja vidya. 

The aspirant meditates over mantra in order that the deity 
embodied in the mantra may manifest himself or herself to 
him. The author says that the realization on the part 
of the seeker, of his identity with Siva is alone the manifestation 
of the deity for which he has been spending days and nights of 
vigil. 

Man has been in search of ambrosia that will make him 
immortal. The author says that the realization of one’s identity 
with Siva is alone the real ambrosia, for it sets one free from 
the whirligig of birth and death. 

The aspirant subjects himself to a tedious ceremony of initia¬ 
tion ( dikfa ) for liberation (nirvana). The author says that which 
gives the realization of identity with Siva is alone the real initia¬ 
tion for liberation. Utpalabhatta quotes the following verse as 
a definition of dlkfd: 

<o ^ 

Dlkfd is that which gives realization and destroys all impuri- 
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ties. Because it imparts that realization which awakens one 
from the sleep of ignorance, therefore is it called dikfa. It has 
the characteristic of both giving ( di) and destroying (kfa)”. 


Ill SECTION 


Summary of the 3rd Section 


tnj gsregmfa - 

f^nrffrT: I 

aq q l q qRl faWlfa— 

^a" l uGt :cn^t I rTcT 3TTOf^l5- 

WHWId^ t tr%7T wf5WRpfl?«Rn ^TrTrft- 
airWOlvOT I fgd^l^W^dHlfa ' q fa: I 
wsnferorro i q%q «4dd i 5uftd : i q%?r miGhuii- 
g%3ita$> firefam i ?m: srfwm i 

tJ%*T *TOnnfErfq^»rflRn>n ^mo1<wI I fgrftqfq:®???- 

f*t'»ffdr«tWlrqdlW ! qw: ^T: I cfcT: flHlfatddWI’H qfiRTC- 

■o 

T: K T7 ^^| II 


Thus by the two sections the absorption into Spanda principle 
for the manifestation of the state of the fully illuminated yogi 
has been conclusively explained which ib to be brought about by 
both introversive ( nimilana ) and extroversive ( unmilana ) medita¬ 
tion both of which are to be interpenetrative ( ubhaya-visargara - 
nibhiitah) i.e., the inner experience of the Divine has to be 
experienced externally also and the external experience of the 
Divine has to be experienced internally also. 

Now in the third section of nineteen verses of entitled 
Vibhuti Spanda , beginning with the verse Yatheccha (according 
to the desire) and ending with Cakresvaro bhavet (he becomes 
the lord of the group), he (the author) having said that the 
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higher and the lower supernormal powers arise by laying hold 
of the Spanda principle, and having briefly delineated the nature 
of bondage and liberation, concludes what has begun in the first 
section. 

In this section, by the first two verses, the author mentions the 
freedom in dream on the analogy of the well-known freedom in 
the waking state. By the third while talking about its opposite 
i.e. when he does not have freedom of experience in the waking 
and dream state, he implicitly states that the yogi should main¬ 
tain strenuous and constant endeavour. The next two verses deal 
with the manifestation of the knowledge of the desired object. 
By another verse, he describes the power of effecting things and 
the control of hunger, etc. By yet another verse, he describes the 
achievement of omniscience. By the eighth verse, he describes 
the disappearance of the depression of mind. After that, he 
defines the nature of unmesa or the unfoldment of spiritual 
consciousness which is of the nature of spanda. Another 
verse describes the necessity of rejecting those powers which are 
an obstacle in the way of the highest meditation. By another 
verse, the nature of identity with the entire universe as described 
in the second section has been mentioned for achieving absorp¬ 
tion in the divine consciousness. 1 After that the means for 
achieving that absorption has been described by another verse. 
The next triad of verses describes the bondage of the limited 
individual. . Another verse says that the Spanda principle pre¬ 
vails both in bondage and liberation. By two verses the nature 
of bondage has again been repeated for the sake of its being 
destroyed. The last one while describing the means of cutting 
asunder the bond emphasizes the sense of the first verse (i.e. 1.1) 
in conclusion. This is the summary of this section. 


NOTES 


1. Samavesa uktah has to be read as samavese uktah i.e. 
samavesa is here in the locative case. The locative case has here 
to be treated as naimittiki saptami i.e.‘samavese’here means 
for achieving samavesa (absorption). 
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Introduction to the 1st and 2nd verse 
Text 

3TO Ur ( 4) oqr^TTET^ | qjcfd *3*1444*4 HctcT ff?T I 

cT3 ‘3m: dcMp^n^g fr ft^T 5R4FI 

« « ^ <3 

g5W3m-sn«m«^m i qm^fo i fira ri fou srfaqqtaraqftsftercqrsqq 

iftf*Tgy c HN< ,J l’H^- ^T: I 

??pff gragd i iH Hrafacj WHlfawi 

fa *4 Pd H HI 3*1P^l^ 


TRANSLATION 

Now begins the commentary on the book. 

In 1,17, it has been said, “The fully enlightened has always 
the experience of Spanda tattva .” In the same section, it has 
been said, in I, 21, “One should always be on the alert for the 
discernment of the spanda principle.” By this an exhortation 
has been imparted to the partially enlightened for its constant 
practice in the waking state in order to attain the status of the 
fully enlightened one. In I, 23, 24, 25, beginning with ‘which 
state etc’., the yogi has been advised to tear the veil of deep sleep 
by constant, intensive, skilful practice of the means. 

Now in order to prove the perfect enlightenment of the yogi 
by his power to rend asunder the condition of ordinary (normal) 
dream and deep sleep, the author is going to show his super¬ 
normal power in relation to dream. 

Text of the verse 1 and 2 

SUcTT 3TT»lcTtssj??T f f? ftsiclR I 

frWT II ? II 

rTST I 

far* FgTTTT felcTtSTOT snf>T5n*?T II ^ II 

Yathecchabhyarthito dhata jagrato’rthan hrdi sthitan 
Somasuryodayam krtva sampadayati dehinah// 1 
Tatha svapne ’pyabhlstarthan pranayasyanatikramat/ 

Nityam sphutataram madhye sthito’ vasyam prakasayet// 2 
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TRANSLATION 

As the sustainer of this universe (i.e. Siva) when eagerly 
entreated with desire accomplishes all the desires abiding in the 
heart of the embodied yogi who is awake after causing the rise 
of the moon and the sun. 1 

So also in dream, by appearing in the central nadi ( madhye ), 
does He surely reveal always and more vividly his desired 
objects to him who never desists from his zealous prayer. 2 

COMMENTARY 

TEXT 




m q *qRqid rn mrRRs t mcg : t^sr : \ 

cnn 

3Hi«idwr i 

*fftt tu NY n (fro 


’ft^TT ^ <phrr ^TTcTT 

fN' ^TPFT 


fer^FFTT fN?ft turn 

o 


M+dl+Ofa, 5TTW ulfun: 
wN tfi^ c cTMw*rfNnr i araiHlww 

>D O > 

a«wfa srr^TTm ar?m^c^r T faft?pf^ 




5T II (fao Wo <u) 


fd^f Uidimcii- 
3m»ta ^ 5 :, 
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STTW^FT ^HKld^l- 

%fk gt r reuw irii 

TRANSLATION 

Z)/ia/<7 is one who holds everything within Himself i.e. Siva's 
own being. Jagratah means ‘of one who is waking’ i.e. to 
whom his freedom has manifested itself in the waking state. 
Dehinah means of the embodied yogi or ‘of the yogi who has 
knowledge in the waking condition, 1 Icchabhyarthitah means 
‘pleased on account of his discernment of the inner nature’. He 
brings about the objects abiding in the heart of the yogi e.g. by 
means of jnana (vindu) and kriya (nada) 2 , the yogi produces 
agitation (ksobha) of the mind in others, the scattering of 
other’s knowledge hither and thither, (pratibhacalanena), 
immobilising another’s knowledge (bodhastobha), and trans¬ 
mission of knowledge into another (jnanasancara) etc. 

How does He do so? By causing the rise of the moon and 
the sun 3 i.e. of jnanasakti , the power of knowledge, and 
kriyasakti , the power of action. All that is thought about by 
the cognitive power ( jnanasakti ) is actualized by the operative 
power ( kriyasakti ). The great Lord entering the body of the 
yogi brings about various sorts of powers, e.g., transference 
through penetration etc. by the expansion of his apana and prana 
Sakti of which the quintessence is the expansion of jnana and 
kriyasakti which are brought about by laying hold of the root 
(i.e. the spanda principle) intuitive knowledge of which is 
unfolded by his compenetrative meditation ( samavesa ). 

According to the tradition expressed in the following verse. 

“When sleep has not yet fully appeared, i.e. when one is 
about to fall asleep, and all the external objects (though 
present) have faded out of sight, then the state (between sleep 
and waking) is one on which one should concentrate. In that 
state, the Supreme Goddess will reveal Herself.” 

“If pranasakti which is gross and thick i.e., which is express¬ 
ed with sound; is made frail and subtle i.e., is expressed slowly 
and if a yogi meditates on such sakti in dvadasanta , 4 then by 
entering mentally in between waking and dream condition, he 
gains freedom of having dream experiences i.e., the dream is 
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entirely under his control. He will have only that dream which 
he wants to experience” (V. Bh. 55). Thus in accordance with 
tradition, the sustainer (Siva) appears in the region of the 
Su$umna of the yogi who is always intent on praying to God 
with the awareness of citi sakti which is present in both the 
practice of prana (visarga ) and apana (arani) which are connect¬ 
ed with exhalation ( vamana ) and inhalation (grasa) and who is 
enjoying the sleep in which yoga is being carried on (Yoganidra). 
He abiding in the susumna region even in dream surely reveals 
the objects desired such as anava , sakta , or sdmbhava samavesa 
(absorption) or other desired objects, in the mirror of his mind 
polished by the sap of compenetrative meditation. This yogi 
never suffers from infatuation in dream and deep sleep. The 
word dream implies deep sleep also. 

In the matter of revelation of desired objects by repetition, 5 
this is the reason. The Lord never neglects to confer the grace 
which is the outcome of the cessation of the turbidity of Maya 
and a result of his prayer which, in other words, is only the 
devout practice of the inner (divine) nature. 

The great Lord who is of the nature of consciousness surely 
brings about all those things for which one prays with real 
inner sincerity. The word jagratah should be treated as having 
double meaning and should be interpreted both in the sense of 
‘one who is in the waking state and one who is alert about the 
highest principle’. 


NOTES 

1. Pin<jlasthajnanasya— One who has knowledge during the 
waking condition. The word for waking condition for the 
common man is jagrat , the word of the yogi for the waking 
condition is pindastha , the word of the jnani for the same condi¬ 
tion is sarvatobhadra. 

2. Vindu and nada are symbolic terms of the system. 
From the point of view of anava upaya, vindu and nada 
symbolize prana and apana; from the point of view of Sakta 
upaya , they symbolize pramana and prameya, from the point 
of view of Sdmbhava upaya , they symbolize jndna and kriya , and 
from the point of view of anupaya , they symbolize prakaia and 
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vimarsa. Here they symbolize jnana and kriya. 

3. Somasuryodayam krtva —Lit. by causing the rise of the 
moon and the sun. Soma and Surya , the (the moon and sun) 
are symbolic terms. Soma or moon symbolizes the apana sakti 
which is expressed in us in the form of inhalation and surya or 
sun symbolizes the prana sakti which is expressed in us in the 
form of exhalation. This symbolism holds good in anavopaya. 
In connexion with Saktopaya , soma or moon symbolizes jnana 
sakti , (the power of knowledge) and surya or sun symbolizes 
kriyasakti (the power of action). In the present context soma 
and surya mean jnana-sakti and kriyasakti. 

In connexion with Sambhavopaya , soma , symbolizes Vimarsa 
and surya symbolizes prakasa. 

4. This dvadasanta (distance of 12 fingers) refers to 
antaradvadasanta i.e. inner dvadasanta. This has three stages, 
viz. hrdaya or centre of the body, Kanfhakupa or the small 
depression below the throat, and bhrumadhya or the middle of 
the eye-brows. 

5. ‘By repetition’ means Saupupt epyabhis\arthan prakasayet 
i.e. ‘in deep sleep also He reveals the desired objects’. 

Introduction to the 3rd verse 
TEXT 

srf? ^f}ci 3(cTOM) ^frf rRT •TR3I 
TRANSLATION 

Now the author says that if a person is not thus concentrated, 
then he is not fit to be a yogi. 

Text of verse 3 

SrTcT II 3 II 

Anyatha tu svatantra syat srstis taddharmakatvatah/ 

Satatam Laukikasyeva jagratsvapnapadadvaye//3 

TRANSLATION 

Otherwise, the Creative power of the Divine according to its 
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characteristics, is free in manifesting always all kinds of things 
(usual and unusual) (to the yogi also) both in waking and dream 
states as in the case of the common people of the world. 

COMMENTARY 

tJTflT <T3TF 4*4^4lV4<4*H4 
xftfiRtsfa ^HI T Wi * HTUI<U|l*llUK«n45WM- 
?TJTcTF?R^q , ?TTf^^*n4T qrefrraft *4<T?aT FTTcT, 
t ren ds qsmft qi?rafeiw: i 

‘ sprf^TmrrfojTl- i ’ 

C CN 

?fa I ?fk WH«imini>wmilH l 3 

mu»fea4 ; H3» 


TRANSLATION 

If the yogi does not always pray to the sustainer of the 
universe according to the method described, then, in the absence 
of his remaining in his essential nature, the Divine Creative 
Power whose nature is to manifest (an object), to determine, etc. 
things of the usual and unusual kinds 1 is quite free to show 
always to yogi also similar things both in the waking and dream 
states, as in the case of the common people of the world. The 
sense is that this throws the yogi also into the pit of transmi- 
gratory existence like the common people. As is said, “The 
outgoing tendency of creatures is determined by the Lord’s 
Will.” 

According to its characteristics this means that the Divine 
Creative Power is quite free to manifest things as it likes both 
in the waking and dream states. 

NOTES 

Usual and unusual—In the waking state the experience of all 
people is common, it is an objective experience which is 
common to all. In dreams the experience of each, being subjec¬ 
tive, is unusual i.e. is not common to all. 

EXPOSITION 

The yogi by his prayerful attitude towards the Divine which 
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really means by being established in his divine nature sees both 
in the waking and dream states what he wills to see. This is 
not possible for the common people. The experiences of both 
these states are not under their control. But if the yogi becomes 
unmindful and trips, he becomes subject to the same conditions 
both in the waking and dream states as the common people. 

Introduction to the 4th and 5th verse 
TEXT 

SOTS* T TO 

gsre g fu fnwi fcT 

f^ffer— 

TRANSLATION 

Thus having established the means for cleaving asunder the 
conditions of dream and deep sleep in order to attain the state 
of the fully enlightened one, the author now elucidates with 
example and reason the means of absorption in the Spanda 
principle for the fully enlightened one and exhorts that the 
knowledge of the object desired to be known is also possible in 
this way. 


Text of the Verse 4 and 5 

^HtertrrmfacT: u v n 

<i*it irt testa* i 

fRf«TT ***195** * M ^ II 

Yatha hi artho’sphuto drstah savadhane’ pi cetasi/ 

Bhuyah sphutataro bhati svabalodyogabhavitah//4 

Tatha yatparamarthena yena yatra yatha sthitam/ 

Tattatha balam akramya na cirat sampravartate//5 

TRANSLATION 

Indeed just as a thing which^ in spite of all the attentiveness 
of the mind, is perceived indistinctly at first, appears more 



136 Spanda-Karikas 

distinctly, later, when observed with the strenuous exercise of 
one’s power. 

So when the yogi resorts to the power (of Spandc ), then 
whatever thing (yat) actually ( pannarthena) exists in whichever 
form ( yena ), in whichever place or time ( yatra ) in whichever 
state ( yatha ) that thing (tat) becomes at once (na cirat) manifest 
in that very way (tatha). 

COMMENTARY 

TEXT 

\ %crf*r 

srrfcT, ScWnWTdlW* W 
<re m qRr *rafd -9T <f* Tc nfH 

^STTfacT 

cTCc^FT 5RcT^ I ^THT^TTTTEr^FT 

fw^rt f^TT, 3T^ qfrRlWj fpmPT 

q fg g B T lR r d fTOTdlfe ^ 

|mfou «TT*TTCR STSTT flfvRTCTd fc^cf d^TT <wfa< T %c| 

IIKII 


TRANSLATION 

The word hi is used in the sense of ‘indeed, verily’. Indeed 
just as, in spite of the attentiveness of mind, on account of the 
drawback of distance, etc. a thing appears indistinctly at first, 
but later when observed again minutely with the full application 
of one’s visual power not only appears clearly but even more 
clearly, even so whatever power of spanda principle (yat ), 
exists (sthitam) in its highest form in the nature of a mass 
of consciousness-bliss (yena-anandaghanatatmana parama - 
rthena ), in one’s own essential nature which is identical 
with Siva (yatra), in a nondifferent way (yatha) that (tat) 
appears instantly (na cirat) more distinctly in that very way 
(i tatheti ), when observed with the strenuous exercise of one’s 
power i.e. with the strenuous practice of identity with that inner 
nature. Tat i.e. the word ‘that’ is used in the nominative case. 
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How? By the votary merging his so-called stage of the experient 
in the form of the psycho-somatic organism in his inner essential 
Self. 

(Another interpretation of the 5th verse) 

To the yogi who resorts to the power of spanda and who 
stimulates his so-called state of the experient consisting of the 
body, buddhi , etc. over and over again to the pitch of the highest, 
essential experient, whatever ( yat ) he desires to know for ins¬ 
tance, treasure wherever ( yatra ) i.e. in whichever region, in 
whichever state ( yena ) e.g. in the state of actual gold, in which¬ 
ever form ( yatha ), that at once appears. 

Introduction to the 6th verse. 

TEXT 

TRANSLATION 

Now the author says that his power of action also appears 
on account of that power (i.e. the power of spanda). 

Text of the 6th verse 

*ftsfb§gfwr: u % u 

Durbalo ’pi tadakramya yatah karye pravartate/ 

Acchadayed bubhuksaip ca tatha yo’ti bubhuksitah//6 

TRANSLATION 

Just as a feeble person also by resorting to that power (of 
Spanda) succeeds in doing what has to be done, even so one 
who is exceedingly hungry overcomes his hunger. 

COMMENTARY 

TEXT 
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i tftscsfo^fsTrr: Htsfq rrg^n^Rm 
sjfanmnfa wwfa \ ^ ^fiwcsii- 

"nftq* i^r ^«nrc^TrTFm%5 fawtf Pwhhm ii^ii 

TRANSLATION 

Just as one, whose essential ingredients of the body have 
decayed i.e. who is as emaciated as an abstemious sage, also by 
resorting to the power of Spanda i.e. by absorption into 
spanda and by stimulating his state of the experient of prana 
succeeds in doing that which has necessarily to be done i.e. by 
resorting to that power he does that which was beyond his 
power to do. So even he who is excessively hungry overcomes 
hunger, thirst 1 etc. by resorting to that power. 

For one who has entered the state of the mass of spiritual 
consciousness, there can be no subjection to the pairs of op¬ 
posites (like heat, cold, etc), for the pairs of opposites function 
only in the stage of prana , and this in the case of the yogi. 
gets merged in the stage of the spiritual consciousness. 

NOTES 

1 Utpala Bhatta adds I rft STWft 

\3 O N O C 

s rewre %fa iqwrtsftt jrwsataw: n >e. the word hunger 
has been used here elliptically in a generic sense implying the 
six waves of existence, hunger and thirst (of prana), sorrow 
and delusion (of mind), old age and death (of body).** 

Introduction to the 1th verse 

TEXT 



TRANSLATION 


Since by means of the rational method described in the above 
verse, he gains a number of supernormal perceptual powers 
by resorting to the power of Spanda, therefore. 
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VERSE 7 
TEXT 

JTOT HW?TrTR^: I 

rT«TT ?^l?R?qf«|C5T^Tr^5f <i ^fqistifa |i vd tl 

Anenadhisthite dehe yatha sarvajnatadayah/ 

Tatha svatmany adhisthanat sarvatraivam bhavisyati//7 

translation 

Just as all knowability, etc., in respect of the body occurs 
when it is pervaded by that spanda principle, even so when the 
yogi is established in his essential Self 1 , he will have 
omniscience, etc. everywhere. 

COMMENTARY 

TEXT 




cPTT tRTO 


fort sqret qfk 

IT c fTT?qt aqf 3TT fe45fc r 


3Tfac5T?T ^ftfrT ^mf^5TR5lrITpR5TT^ a q i qmfcqfa 

CN 

rRT *r4#fd 

dlfe^ft IIV9M 


TRANSLATION 

When the body is pervaded by this i.e. by the spanda prin¬ 
ciple which is one’s own essential Self, then as experiences of 
things suited to that state (i.e. the bodily state), such as states 
of all-knowability, all-doership (associated with the body) 
manifest themselves to the embodied being, so, if the yogi 
gets established in his imperishable Self, viz., the spiritual 
Consciousness recognized as such by the afore-said token, if 
he is steadily absorbed in that state, either by withdrawing 
his sense, etc. within himself ( sahkoca ) as a tortoise withdraws 
its limbs within itself or by the device of the expansion of all- 
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embracing consciousness ( vikasa ) 2 , then he acquires omni¬ 
science, and omnipotence—powers appropriate to Siva everywhere 
i.e. from the category of Siva down to earth. 

NOTES 

1. Svatmani means, as Ksemaraja puts it, in his imperishable 
Self. Ramakantha explains it as 

i.e. in his essential nature which is pure, spiritual, 
consciousness distinct from the body. 

2. Safikoca and vikasa- Sahkoca connotes the practice 
of withdrawing the attention from the activity of the senses 
and turning it towards the inner reality which is the source and 
background of all activity. 

Vikasa means concentration on the inner reality even while 
the sense -organs are quite open to the external objects. 

Introduction to the 8 th verse 
TEXT 

TRANSLATION 

The author says that he will have this experience also through 
its grace (i.e. through the grace of the Spanda principle) 

VERSE 8 

cTfsStgfag'rf m II 5 II 

Glanir vilurithika dehe tasyascajnanatah srtih/ 

Tadunmesa-viluptaip cet kutah sa syad ahetuka//8 

TRANSLATION 

Just as a plunderer carries away the valuables of the house, 
even so depression saps away the vitality of the body. This 
depression proceeds from ignorance. If that ignorance dis¬ 
appears by unmesa, how can that depression last in the absence 
of its cause? 8. 
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COMMENTARY 

TEXT 


m ftmfararr 

1wf44Sfa«TFI({l}H mr<f*M4Vic4M4l HHIUM 


ElC[I^Q[£[£Ld:iKR!lLrilQIRtl[tL(KrEinZI[4Zl[tLt'l 


U<t«in4UIM|U|f4^un^(4^u| %fg^ea-f%rT cTTTCft ^lEudMMHl 

%dU*a<ud f?r: wra i hwihw * tferennfeaft 

mimifare rw raw T 3 ^ irm jt^t jfH»nftsqfwr& ?mT 5T4 t %*h 

44irdd i mHHf^ f4*4*M 1 ^ ? Ip*- 

1TOI ^IdUHW rrs( q<i|1p | »ft ftwrfk: I JT4taf T^Ttftf^TT 
H4Md4 1 «IR4K*H 

cT T^f% 5ftW?r ft^sfoT- 

o 

*TT 3R$TT: I 

snrrcrt: ^nff^R^r- 

qrs^EJ II (*TTo 30 | <JY) 

faafa4tqfw n ft m t ^ f^ft q*ftqf*r- 

rnftrsqrftrsmt wtofa srffrnfem iicsii 

TRANSLATION 


Dehe yd glanih means that disappearance of (essential) delight 1 
of the person who considers his body to be the self. The plunde¬ 
red v//w( 2 //n&a) is that which steals away the wealth of the highest 
consciousness, and brings about poverty in the form of limita¬ 
tion. It i.e. the depression owes its origin and continuance to 
(spiritual) ignorance 2 i.e. non-recognition of one’s essential 
nature which is a compact mass of consciousness-bliss. If that 
ignorance is destroyed by unme^a, the nature of which will be 
described later, then how can this depression last in the absence 
of its cause which is ignorance? That is to say it will disappear. 

In the absence of depression, the states of inevitable sufferings 
to the body, such as illness, etc. will be removed. To the extent to 
which they are removed to that extent his real nature will shine 
just as excessively heated gold shines when the dross is removed. 
Thus constant absence of depression even while he remains in the 
body is the glory of the great yog!. 


1 Spanda - Karikas 

As has been said by the great yogini Madalasa,while teaching 
her children: 

‘Ye child, do not commit the folly of regarding the body as 
the self,—the body which is like a decaying covering and deserves 
to be rejected. This body of thine is tied to thee like a covering 
on account of thy good and evil deeds, and infatuation in the 
form of self-conceit (Ma. pu.25,14). 

This also is hinted in this verse that the yogi who is desirous 
of limited powers when his body is permeated with the elixir of 
compenetrative meditation, is free from diseases like wrinkles, 
grey hair etc. 


NOTES 

1. Glani or depression in this context means the disappear¬ 
ance of the essential delight ( tattvikahar$asya k$ayah). It is, as 
Ramakantha puts it, sahajananda-hanirupa (p. 114) the loss of 
innate bliss. Every body who considers his psychosomatic organ¬ 
ism as his Self suffers from this loss. It is only when the 
empirical self is tianscended and one is united to the met- 
empirical Self that he can have real happiness. 

2. Ignorance here means, as Ksemaraja puts it, cidanandagha - 
nasva-svarupa-apratyabhijnana i.e. non-recognition of one’s essen¬ 
tial nature which is a compact mass of consciousness-bliss. It 
does not mean ‘want of education’. 

Introduction to the 9th verse 
TEXT 

3r* gts w frsr: h — 

TRANSLATION 

In reply to the query “What is the nature of this unmesa and 
by what means is it available?” the author says: 

Text of the 9th verse 

h 3 faa*: ag'nratlcT iun 
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Ekacintaprasaktasya yatah syadaparodayah/ 

Unmesah sa tu vijneyah svayam tarn upalaksayet// 9 

TRANSLATION 

That should be known as unme$a whence the rise of another 
thought takes place in the mind of a man who is already enga¬ 
ged in one thought, one should experience it introspectively 
for oneself. 9 


COMMENTARY 

TEXT 

hr c*r#r fenr HnrRit i 

TTT N^li II (° Ho ^) 

ffa Htem f^RTRTt 

lUfajHFT HrT 

FTR- 

cfrHRHT t*3T Hta'lrK FTRT H n^rd- 

Hc* Il ^cjVfrq| rddMc^SRNufiq:, ScHitH 5TR TOfH: 

rTrT^ar fdufafa 34 ^ ipRO c d I H T 4 KfrdfrMUH l c*HRETfld> - 
cHfa cTOTcT-3THTtJR«R ^Hf^KIcHHI STRfH^TFftHR I *HrT tJ^FTt 
rdM^r^xiKif^rTf^mi yHww amRrft^FcnHT srfsRsn: to h 

o ^ 

facdl^sq p re fcHR ll&ll 

TRANSLATION 

When the mind of the aspirant that is to quit one object is 
firmly restrained ( niruddha ) and does not move towards any 
other object, it comes to rest in a middle position between the 
two and through it (i.e. the middle position) is unfolded the 
realization of pure consciousness which transcends all 
contemplation.” (V.Bh.62) 

In accordance with this view, there is the rise of ‘another’ 
(aparodayah) 1 i.e. there is the manifestation of another superb, 
transcendental awareness which is full of the bliss of conscious¬ 
ness (ciccamatkaratmanya eva lokottara ullasah syat). 

(In whom does it arise?) it arises in the yogi who is deeply 
engrossed i.e. deeply concentrated in one thought (ekasyarp 
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cintayaifi prasaktasya ekagrlbhutasya) (What kind of thought?). 
Thought of a particular object or matter in which all the fluctua¬ 
tions of the mind are stilled (kasyancid alambana- Vise$a-nibhrta- 
vikaratmikayani tint ay am). 

(From where does that transcendental awareness arise?). It 
arises from the Spanda- principle in which the difference of knowl¬ 
edge and its object has disappeared, ( agni$omavibhedatmanah ) 2 
in which the entire multitude of thought-constructs has been 
suddenly swallowed up ( jhatiti grastasamastacintasantateh) on 
account of the cessation of the object of thought which is due to 
the swell of deeper consciousness radiating from excessive con¬ 
centration on that thought. 

Since it is an efflorescence of that bliss of consciousness, it is 
known as unmesa . This has to be realized, this has to besought, 
this can be known thus by the yogi. Svayarh tamupa\ak$ayet — 
This is the meaning of this sentence—Since unmesa cannot be 
grasped objectively as ‘this’, one has to observe it within oneself 
by approaching it in the form of I-consciousness with an aware¬ 
ness completely free of all artificial effort. It has to be recognized 
in the form of extraordinary bliss. 

Others interpret this verse in this way: In the mind of a person 
who is deeply engrossed in thinking of one object, that from 
which another thought arises and which pervades both the 
thoughts is unmesa .” 


NOTES 

1. Aparodayah may mean the rise of another awareness 
or the rise of another thought. These two meanings have led to two 
interpretations of the verse. Ksemaraja has taken in the former 
sense: others have taken it in the latter sense. 

2. Agni symbolizes pramata or pramana— knower or know¬ 
ledge. Here it symbolizes knowledge pramana; soma symbo¬ 
lizes prameya or object. 

3. Vijneyah— has to be interpreted in two ways, viz. arhartha , 
and Sakyartha . In the first case it means it deserves to be known 
or recognized, it should be known or recognized. In the latter 
case, it means, it can be known or recognized. Ksemaraja has 
interpreted it in both the senses. 
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EXPOSITION 


This is a very important yoga of this system. There are three 
important points in this verse which have to be borne in mind. 
Firstly, aparodayah may mean the rise of another awareness or 
the rise of another thought. Ksemaraja has taken it in the first 
sense. In this sense, it means parapramatrbhava , or the awareness 
of the met-empirical, the metaphysical Self. Ksemaraja means to 
say that when the mind is deeply engrossed in one thought, it is 
completely stilled, it is restricted from indulging in another 
thought. It is at such a moment that the met-empirical Self reveals 
itself. Mind is the slayer of the Real. When the slayer is slain, 
then the Real reveals itself. 

Secondly, one has to be on one’s guard in grasping the Real. If 
he wants to know it as an object, he will fail miserably, for it is 
the Eternal Subject which can never be reduced to an object. 
That is why the text says svayapi tamupalaksayet. Ksemaraja 
rightly interprets it as idanta-visayatvabhavad akrtakaprayatnat - 
mnavadhanenahantayaivopetyatmani laksayet. Since the meta¬ 
physical Self cannot be objectified, there has to be an effortless 
awareness of it as I-consciousness shorn of all its external 
trappings. Similarly, Ramakantha says: 

fafarfi: 'nTpPTtW TOTTcHT ^fcT 

srfarira i t ff ^^'PT'Tsrsrfor i 

“This experience has to be regarded subjectively as ‘It is I, the 
Highest Self, the fount and source of every thing, distinct from 
everything else. Its nature cannot be grasped objectively as ‘this’, 
like sound etc.” 


Thirdly, a very important point has been stressed by Rama¬ 
kantha in this connexion. He deserves to be quoted in full: 

—jtptt fafenat spipt amfafcfhw: m fcrfo Ppctt- 
'TTTP’jf JTRTTPrfa T'PTST- 

rTrfnr f<rrr i 'jr ^ jfts^Rrw, 



146 


Spanda-Karikus 


“Some think that the first thought is the cause of the rise of 
the next, there is nothing intervening between the twc which 
apart from the two thoughts may be the cause of the second 
thought. (Ramakantha has the Buddhists in mind.) 

In reply, it is said that there can be no relation of cause and 
effect between the first and the second without a third to relate the 
two as cause and effect. That which relates the previous and the 
latter as cause and effect, that which is the undeniable relater of 
the two experiences, that is the pure consciousness that pervades 
both the thoughts, the fount and origin of every thing, that is 
the Self. That Self has been called unmesa . 

Introduction to the IO //2 verse 


TEXT 





TRANSLATION 


Now the author exhorts that a great yogi should regard those 
various supernormal powers as rejectable which arise from the 
practice of unme^a and which even inferior yogis can acquire 
with effort. 


Text of the 10 th verse 

STtft fTRt Tfl: I 

Ato vindur ato nado rupam asmad ato rasah/ 

Pravartante’cirenaiva ksobhakatvena dehinah// 10 

TRANSLATION 

From this ( unmesa ) appear (supernormal) light, (supernormal) 
sound, (supernormal) form, (supernormal) taste, in a short time, 
to the yogi who has not yet done away with the identification of 
the Self with the body, which, however, are only a disturbing 
factor (in the full realization of the Spanda principle). 
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COMMENTARY 

TEXT 




T^T -<«HW gfaft r TT 3TTC5T?: ^+r44^.4dr4«MI«W4r4M'Hrttll- 
«i«i*TitaH4c£H 4d*^ I m<;i§: 

fljrrarawrf s^stt^ i ’ ('mr® ^ i ^ ) 

ffk I ^MUiPhI <APh\ 


WtW WRfcq<WW llloll 

os* 


TRANSLATION 


From it, i.e. from unme$a which is being practised appear in a 
short time experience like the light of a star in the middle of 
the two eye-brows which is a generic light expressive of the en¬ 
tire objective world, sound which is unstruck (spontaneous) which 
is generic sound representing all undifferentiated words, (super¬ 
normal) form which is a glow shining even in darkness, 
transcendental taste experienced on the tip of the tongue. All 
these appear to the yogi whose identification of T or the Self 
with gross, subtle body, etc. 1 has not yet dissolved. They only 
give him temporary satisfaction, but are a disturbing factor, 
indeed positive obstacle in the realization of the Spanda principle. 2 

As they (the ancient sages) say: 

“These are obstacles in the way of meditation and are regarded 
as occult powers in vyutthana (during normal consciousness after 
meditative absorption).” (P.Su 111,37). 

This verse says that supernormal light, sound, etc. are only 
disturbing factors to the yogi who identifies the Self with the 
body even though he may be intent on the introspection of 
unme$a . 


NOTES 

1. Etcetera refers to the causal body. 

2. These powers are a source of attraction to the yogi who 
has not risen above the level of the psychosomatic organism. 
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But they are an obstacle in the way of spiritual progress, 
for this yogi gets stuck up in these powers, and misses the real 
aim of yoga, viz., realization of the essential Self or the Spanda 
principle. 


Introduction to the 11 th verse 
TEXT 

WqT- 

TRANSLATION 

Now the author says that the r 0 g/, who sinks his psycho-phy¬ 
sical self in the real nature which is unmesa, experiences the 
state of the highest experient in the form of that unmesa. 

Text of the 11 th verse 

CRT tip ggjfa&T II U ll 

Didrksayeva sarvarthan yada vyapyavatisthate/ 

Tada kim bahunoktena svayameva avabhotsyate//l 1 

TRANSLATION 

When the yogi wishing to see all objects abides in that state 
pervading them all, i.e. infusing them all with the light of his 
consciousness, then what is the use of saying much, he will 
experience for himself (the splendour of that vision). 

COMMENTARY 

TEXT 
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S^c£cCT*^PSTfcT, fa>*ra 5Tf?TT srf^qrf^r mm 
TRANSLATION 

Just as at the time of the desire to see by means of indeterminate 
perception in the case of pasyanti , the object desired to be seen 
gleams internally in an identical form, even so, when the yogi 
abides (avatifthate ), pervading all the objects from the earth 
right up to Siva as described in Svacchhanda and other works 
in the chapter dealing with the way of worlds ( bhuvanadhva ), that 
is to say infusing every thing with I -consciousness like Saddsiva , 
with the thought of I to begin with, relating everything, and 
finally with thought-free awareness embracing everything with¬ 
in himself, then he will experience that for himself which is the 
result of the bliss of absorption into the state of the highest 
(divine) Experient that swallows up all objective phenomena by 
the consciousness that blossoms out of the unification of all 
objectivity. Yadd avatisthate means k when he does not swerve 
from the perfect accomplishment of meditation.’ Svayamevava - 
bhotsyate means he will experience it in his own consciousness. 
What is the use of expatiation in this matter ? 

EXPOSITION 

When the yogi sees every object as an expression of the inner 
divine Self, then the delusion of diversity disappears and he 
has the bliss of unity consciousness. He finds Siva both within 
and without. 

Introduction to the 12 th verse 
TEXT 
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of Spanda principle always and incessantly (in I, 17), the author 
says that the fully enlightened yogi who practises the means 
that have been explained afterwards always has absorption in 
Spanda principle. As it ( Spanda ) is mixed up with innumer¬ 
able objects, the author reminds the pupil of it and by way of 
conclusion describes the means for entrance into it. 

Text of the Verse 12 


STfS: I 

aatotta * qtecrc* u u u 

Prabuddhah sarvada tisthej jnanenalokya gocaram/ 

Ekatraropayet sarvam tato anyena na pldyate//! 2 

TRANSLATION 

Observing all objective phenomena by knowledge i.e. by exter¬ 
nal perception, one should always remain awake, and should 
deposit everything in one place i.e. see everything as identical 
with Spanda which is our own essential Self. Thus, he is never 
troubled by another. 


COMMENTARY 

TEXT 


I 5TI%H 

* HT5R?TT ?r ^TT fer: ( R I V ) 

finrw q^-snssfr 


STRfalH , 

I ^ ^qj*TT 

9tsq^ ?sn?*R: I «fts?qfR5rRf|^>r 

frfw i 


^IrJTTSTTfT^fT% 




: f?fr WT II 

(^o pfto <)3 I ) 
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TRANSLATION 

Sarvadd ‘always’ means ‘one should keep awake in the begin¬ 
ning, middle, and end of awareness in all the states of waking, 
dreaming and deep sleep, ‘keeping awake’ means ‘one should 
have full awareness, with divine vision which becomes manifest by 
getting hold of the Spanda principle which has been unfolded/ 
How? By observing all phenomena, such as blue, pleasure etc. 
by external perception, one should offer it to the creator, 
Sankara i.e. one’s essential nature in the light of the belief 
expressed in the line, ‘Therefore, whether in word, or thing or 
thought, there is no state which is not Siva' ‘One should offer 
or deposit everything’ means ‘one should regard it as identical 
with that Spanda principle whether in introversive or extrovers- 
ive state, one should, by the firm grip of the initial and the final 
state, regard the middle state also as the congealment of the sap 
of consciousness’. Thus, he is not troubled by anything separate, 
because in everything, he acknowledges his own Self. As has 
been said by the author of Sri Pratynbhijnd “O Lord, whence 
can there be any fear to the eternally happy one, in this 
world filled with his own Self, who, in thought-free state, sees 
entire objective phenomena as thy own form. 2 ” (Utpala sto. 
XIII.16). 


NOTES 

1. This refers to Utpaladeva who wrote Isvarapratyabhijna. 

2. Utpaladeva also wrote a number of hymns which have 
been collected in a book named Utpala Stotravali. 

EXPOSITION 

Two points have been emphasized in this verse—firstly, the 
awakened one should be en rapport with the Spanda principle 
which is his essential Self in all the states of waking, dream 
and deep sleep and in all conditions—the initial, the middle and 
the end of those states. Secondly, he should view all objective 
phenomena only as a manifestation of the inward Light of Con¬ 
sciousness and thus identical with it. Since now there is nothing 
which is different from his Self, he will have no trouble on any 
account. 
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Introduction to the 13 th verse 
TEXT 

'STcftS^TC * ffcT iTprf cT3 qte*:, ^TrT: 

ftw i cwfr* 'mTRt qsft^r 

TRANSLATION 

It has been said (in the previous verse), “Thus, he is never 
troubled by another.*’ “Since the whole universe i$ said to be 
the form of Siva, who is it that gives trouble, and who is it that 
is troubled? In order to remove this doubt, the author, in order 
to ascertain the nature of the bonds and the bound, says: 

Text of the 1 3th Verse 

sTfrEapfru tfnRtn; i 

»TcT: ?*JcT: II ^ ll 

Sabdarasi-samutthasya saktivargasya bhogyatam/ 

Kalavilupta-vibhavo gatah san sa pasuh smrtah//13 

TRANSLATION 

Being deprived of his glory by kala, he (the individual) 
becomes a victim of the group of Powers arising from the 
multitude of words, and thus he is known as the bound one 
(pasu). 

COMMENTARY 

TEXT 


5^ iftsq ^rt:, 3TH> 




«RT qfrcraT FgTrftfa: STT tfaq* tqt fWT 
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*1rTTf?5TT?rr^iT^fTfTfrT qq irq 

finrcrcqq fa c ^feaH^qq^ a q ift qshfifqqqqt <m *w» i 
qqqq sqfgTqqfqcqqqqrfqq Rrqqfq qqqqft frqqfaqqiq 

qrq ?fq 5^1 ■'Mtl i ^ %qfgsq?ifqq*ifqqqn?ifqq?j 5 qT?q ?qi?qq: 

wic^OtiTiw^Uiind+Jn fqqfqq vran qwfx-d+Ujfq 
dM^qi fq Muqql qqfen fqqqqiftqft^suq afaq^r snqfqmqqqqr 
ft^RT f?OT qRT qqqlq qRRiqtq 

q SROT «T a srm^T q ?$qqft d^H ^ R R^TrqtT^tTrR: 

?qfq: SPSTORT qqqq: qqrfqafqqqqfrqf fqq^fq I qqfaq sft- 


m r 5rftti4^i4id,: ^f«RT fiwM i 
s-=teM' q?q ht fqqsrt: qfqqqq n ( 31 *) 
qqnfq q?qqqqr qqT q-^fq q=^r i 

c o 

Trqqqfqfq qq qpqarfq qfqf?qqq II 
Wiqqqft ^FTcW WFWfefqW I 
qq qqfaq qffqfq +iqVHsft qqr n 
RTcrr qfq qg ?3 fq<qq fa,q>qq i 

trq^qT fg<pMifs ^qqqvi’-dai*^ 11 
arqqnfaqqTKrrfq fqqrTqfqfrqTgTt i 
qq qrq?qqiwr qrqmq fqfqqq n 
fen q qqqr qq q^rreTqr q qrfqqt i 
^qqtRTcqqq^qiqfeqr qtq rtt qqT: n 
qqqqjq ptr qtfqqqtJT qqqqq: i 
qqiquifqq%q qqTsHqTqfpsqqqT II 

e 

qqqqV^Rrqqqqrq 11 
q^q qfqjqtq qr^jqtfq qTRqq i 
qqraqqfqqT q qqnsqrqr qqqq n 
qqmt qiqq^qq qfqidi qritfeqT i 

frqrfq i qqT 

fqqqcqq qqtqTqsftsq: qiqqqqqq I 
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'TtTcPffs'ITT^ 5TT: II 
1^4*444^ m: I 

wqkl: TTTTTT: II 

V o 

fWJWT^TCT: I 

TOT: wfTO^TOftTT: fTOTOTO: II (V^) 

ffir \ qsf yr&um : TOfcrot ift aT^irnfetrorro: fro- 

flffTTOTO 9V>Uc«i-Mlfi4di TO: TO TT TO TOiTTOT TO: *TO:-TOT- 

TOtTO: I TO TO ?ftTOT ^TOT TOTTOTOT SfTO:, ^ctlHI^IVIRM 
fTOTOgT^T TOTfTOTOfeTO ffk I qJTOfk-^f^: fTOfa-TOftfacTO 

qfTf^SRrftfk TOT TOTOfTO:, TOT fTO<TTfaTO: TTO1TOT qf^TOTO: 
f*TO fcTO: I TO ^ TO^TT fa 0^t»d c re>fl6«H IcHHT TTTOTT cTfTOfaEfa 
q^rfroT^TOfrofTOTTOTOT TO^%^T f^TT^^Tf^TO’: TOftcT^TOTO^TOfe- 
TO: I TOcTO, WtTOTT 5 TOTO* ^ifTOTOTO TO: *cMddWlfTO I 



sf to, s^ffsfro, qroifar fof^fTOrorct, TO frof^f^frof^TOT- 

TOf^TOTTOfTOfTTTOTOTOTOTOfqr^TOTO^TOTOTTOIJTOfTOt TOTTtTO- 

O cn v> o n 

%? OTWfa fr^Mfcq fa * ?T^ m:, 3RtS*U4<H^: 
WRHM: «m<M: I *^RT 3reqiR r c*HiHH fo?RTfa*R: 

o o o 

TTjfTO TO; *T 3 filTOI WTOtSW TOTfq TO:, TO^TO f^ H TO 

* *$^T l TOTTOITOI^r TOTf^T: HffTO: g T 4grf«TO fTO^crfTOTOT- 
^TTOTOTOT *T fTOTO TO TOW M^^ll 


TRANSLATION 


That which is said to be one’s real nature which is, in essence, 
Sankara , of the nature of Light, is proclaimed in the tradi¬ 
tional treatises by such words as Spanda , Lalita , Isvara etc. 

In accordance with the view expressed in the follownig 
lines in Svacchanda Sastra, being embraced by His SaktU He 
is absolutely free in carrying out five (creative) acts. 

“The Lord, who is the cause of the universe, endowed with 
His Sakti carries out the acts of manifestation (srs//), maintenance 
(sthiti ), withdrawal ( satphara ), concealment ( tirodhana ), and 
grace ( anugraha ). 
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The Power of Absolute Freedom of the Lord which is eternal 
and of the form of perfect I-consciousness is, in different scrip¬ 
tures, called in various, innumberable ways, such as, Para (the 
Highest), Matsyodari (fish-bellied i.e. full of creative throb), 
Mahasatta (the Highest Being), Sphuratta (the glimmer of 
Light), Ormi (wave, the great Manifestation), Sara (the Quin¬ 
tessence of existence), Hrdaya (the Heart, the Creative Centre), 
Bhairavi (the Sakti of Bhairava ), Devi (Goddess), Sikha (the 
Flame). The perfect 1-consciousness of the Lord ( Aham ) consist¬ 
ing of the Highest ‘A’ Power and the innate ‘ha’ Power encloses 
within itself as in a bowl all the venerable letters from a 
to k$a. That (aham) constitutes the sakti-Para Vak, the Highest 
Sound which is ever risen, i.e. eternal but unutterable, the 
great Mantra , the Life of all, which is successionless awareness 
that contains within itself uninterrupted series of manifestation 
and dissolution, which encloses within its embrace all the 
groups of saktis consisting of the course of the six (sadadhva), 1 
the outcome of innumerable words and their referents. 

The same supreme I-consciousness of the Lord manifesting 
within itself this universe of diverse objects as if moving is here 
referred to as Spanda , according to the etymological derivation- 
spandate iti spandah—' that which throbs (with life) is spanda .’ 
Thus when the Lord, veiling by way of sport the real nature 
of His Self adorned with the Highest Power ( paraSakti ) endowed 
with universal energy, desires to display manifestation in 
different forms, on the screen of His own Self, then His Power 
of Absolute Freedom (which is the Power of His I-conscious¬ 
ness) becomes Will which assumes the power of cognition and 
action. As such that Power of Absolute Freedom becomes two 
in the form of seed (vowel) and matrix (consonant) which 
respectively indicate Siva and Sakti. It also appears as ninefold 
according to the division of letter-groups ( vargabhedena ), and 
fiftyfold according to the division of letters of these groups. 
Appearing in the form of the goddesses Aghora , Ghora , 
and Ghoratari who comprehend those letters, it brings about 
the fivefold act of the Lord. As has been said in the Malinivija- 
yottara. “That Sakti (in the form of I-consciousness) of the 
Creator of the world who is said to be constantly co-inhering in 
Him (Siva) becomes Iccha (Will power) when He wants to 
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create. Listen, how She, though one, becomes many. ‘This 
object is like this (as I have willed), not otherwise’—announcing 
this with perfect definiteness, she is said to be jhanaSakti (the 
power of knowledge) in this world. When she is oriented to¬ 
wards action, and decides ‘let all this become like this’, then 
creating that thing then and there, she is said to be kriyaSakti 
(the power of execution). Thus, though of two forms, she 
becomes innumerable, according to the conditions of the objects 
to be created. Indeed, this goddess is like a thought-gem 
(cintamani). Then when she assumes the aspect of mother, she 
is divided in two ways, nine ways, and becomes a wearer of a 
garland of fifty letters. 

With the division of bija (vowels) and yoni (consonants), she is 
of two kinds. The vowels are considered to be the bija (seed). ‘Ka’ 
and other letters are considered to be yoni (consonants; lit. 
matrix). According to the division of the groups of the letters, 
she is of nine kinds. According to the division of letters, separately 
she shines with the rays of fifty (letters). In this context, bija 
(the vowel) is called Siva, and yoni (the consonant) is called 
Sakti. 

The eight groups of letters are to be known as Aghora, etc. in 
succession. The same eight groups of letters have eight 
goddesses, such as Mahesvarl and others, from the standpoint 
of the division of saktis. 2 

O beautiful-faced one, the greatest lord has made her fifty¬ 
fold as descriptive of the Rudras 3 of that number as well as the 
Saktis of that number in succession (M.V. Ill, 5-13). 

Further, 

‘The Ghoratari Saktis are those who, while they embrace 
Rudras , the elevated souls, push down and down those souls 
who are engrossed in the pleasure of sense-objects. They are 
known as apara Saktis. 

The Ghora Saktis are those who cause, as before, attachment 
to the fruit of actions of mixed character and who block the 
path to liberation. They are known as para-para saktis. 

The Aghora are those powers of Siva who are aptly called 
para by those who know the reality. They grant to the creatures 
the boon of £m*-stateas before. “(M.V. Ill, 33). Thus be¬ 
coming a victim to the groups of goddesses such as Brahmi, etc. 
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along with Siva who are represented by the nine groups 4 of 
letters that have arisen from the mass of sound, he, though of 
the nature of Siva is regarded as bound (pa&u) in the traditional 
texts. 

A question arises here. “How is it that the Experient who is 
the great Lord is reduced to this state ?” In order to remove 
this doubt, the author mentions the reason by means of an 
adjectival phrase, ‘because he is deprived of his glory by kala .’ 

Etymologically kala (from the root ‘ kala ’—to throw out) 
means ‘one that throws out, that circumscribes to definite limits 
i.e. the power of Maya’. The Lord thus continues in a state in 
which His glory is veiled by His own Maya. This is the 
meaning of the phrase kalaviluptavibhavah. 

(Second Interpretation of Kalaviluptavibhavah) 

Moreover, the word Kala also means the power of limited 
activity. So by kala would mean ‘by the power supported by 
limited activity’. This power implies also kala , vidya , kala , niyati 
and raga. So, the adjectival phrase kalaviluptavibhavah would 
ultimately mean one whose characteristics of perfection, 
unrestrained activity, etc. are veiled by the coverings of kala , 
vidya , kala, niyati and raga* 

This may be granted. The question is ‘How does he become 
a victim to the group of powers ?’ This is the reply to this 
question. 

(Third Interpretation of Kalaviluptavibhavah) 

Because, he does not rest in his real nature even for a 
moment, being exploited by the group of powers, therefore is he 
called a bound soul. He is deprived of his glory by the goddesses 
Brahmi and others presiding over the groups of letters, such 
as vowel-group, etc. or by the goddesses presiding over indivi¬ 
dual letters, such as ‘a’ (ar) etc., as indicated in Malinivijaya. 
As such, he is tormented by gross and subtle words which 
penetrate within all kinds of definite and indefinite ideas, and he 
feels “I am limited. I am imperfect; I may do something; this 
I take, this I reject, etc.,” and he is thus led to joy or sorrow. 

Thus he, as described above, being exploited by the group of 
saktis is called pasu or bound soul. 

(Fourth Interpretation of Kalaviluptavibhavah) 

Kala may be taken in the sense of a part. Being deprived of 
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his glory by a part, i.e. the innate ignorance of his real nature, 
he becomes limited as it were. In fact, his real nature in the 
form of Siva has not gone anywhere. In absence of that, his 
manifestation itself would not be possible. 

Being deprived of his glory by words and ideas which are 
narrowed down by kalas appearing in those ways, he is unable 
to consider himself in his real nature. This is the gist of the 
verse. 

NOTES 

1. The Sa^adhva, (the course of the six) referred to consists 
of three aspects on the subjective or vacaka (word) side and three 
on the objective or vacya (referent) side. They are the 
following : 

Vacaka or Sabda. Vacya or Artha {Referent) 

The Subjective order; the The objective order; the 

temporal order; the phone- spatial order; the cosmogonic 

matic manifestation. manifestation. 

Para or abheda level Varna Kala 

Parapara or bhedabheda 

or Suk$ma (subtle) level. Mantra Tattva 

A par a or bheda or 

sthiila (gross) level. Pada Bhuvana 

2. The presiding deities over the groups of letters are the 
following : 

Group of letters : Presiding deities 

1. ‘A’ varga (the group of vowels) Yogisvari or Maha- 

laksmi 

2. ‘Ka’ varga (ka, kha, ga, gha, ha) Brahmi 

3. ‘Ca’ varga (ca, cha, ja, jha, ha) Mahesvari 

4. ‘Ta’ varga (ta, tha, da. dha, na) Kaumari 

5. ‘Ta’ varga (ta, tha, da, dha, na) Vaisnavi 

6. ‘Pa’ varga (pa, pha, ba, bha, ma) Varahi 

7. ‘Ya’ varga (ya, ra, la, va) Aindri or Indrani 

8. ‘£a’ varga (sa, sa, sa, ha, ksa) Camunda 

3. The fifty Rudras are the following : 

1. Amrta, 2. Amrtapuriia, 3. Amrtabha, 4. Amrtadrava, 
5. Amrtaugha, 6. Amrtormi, 7. Amrtasyandana, 8. Amrtanga, 
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9. Amrtavapu, 10. Amrtodgara, 11. Amrtasya, 12. Amrtatanu, 
13. Amrtasecana, 14. Amrtamurti, 15. Amrtesa, 16. Sarvamra- 
dhara. All these arise from bija or vowel. The remaining 
thirtyfour arise from yoni or constant. They are the following : 

1. Jaya, 2. Vijaya, 3. Jayanta, 4. Aparajita, 5. Sujaya, 6. 
Jayarudra, 7. Jayakirti, 8. Jayavaha, 9. Jayamurti, 10. 

Jayotsaha, 11. Jayada, 12. Jayavardhana, 13. Bala, 14. 

Atibala, 15. Balabhadra, 16. Balaprada, 17. Balavaha, 18. 

Balavan, 19. Baladata, 20. Balesvara, 21. Nandana, 22. 

Sarvatobhadra, 23. Bhadramurti, 24. Sivaprada, 25. Sumanah, 
26. Sprhana, 27. Durga, 28. Bhadrakala, 29. Manonuga, 30. 
KauSika, 31. Kala, 32. Visvesa, 33. Susiva, 34. Kopa (Total 
16+34=50). The Rudranis are the same in number and their 
names are the feminine gender of the above names, e.g. Amrta, 
Amrtapurna, etc. 

4. According to the nine groups of letters, the goddesses 
are as given below. The goddess of ‘A’ varga (i.e. vowels, is 
Siva-Sakti; the goddess of 'K$a' varga is yogisvari. The other 
goddesses are the same as given under Note No. 2. 

5. Such an adjective as gives the reason is known as 
hetugarbha vi§e$ana . So ‘Kalavilupta-vibhavah’ is to be under¬ 
stood as Kalavilupta-Vibhavatvat (because of his glory being 
deprived by kala). 

6. These are the five kancukas or coverings of Maya. 

(i) Kala reduces Sarvakartrtva or omnipotence of Sim to 
kihcitkartrtm or limited efficacy in the case of the pasu or the 
empirical individual. 

(ii) Vidya reduces the sarvajfiatva or omniscience of Siva to 
limited knowledge. 

(iii) Raga reduces the purnatxa or fulness of Siva to 
desire for particular things. 

(iv) Kala reduces the nityatva or eternity of Siva to limitation 
in respect of time. 

(v) Niyati reduces the vyapakatva (all-pervasiveness) or 
Svatantrya (absolute Freedom of Siva) to limitation in respect 
of space and cause. 
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Introduction to the 14 th verse 
TEXT 

3TOTT <TCT: 

TRANSLATION 

Now the author shows in detail how the bound soul is bound 
and trapped by limited knowledge. 

Text of the verse 14 

<TTnraT*TT<nsrfcT**r tr: STc^rat^: I 

sr tt n n 

Paramrtarasapayas tasya yah pratyayodbhavah/ 

Tenasvatantratam eti sa ca tanmatragocarah// 14 

TRANSLATION 

The rise, in the bound soul, of all sorts of ideas marks the 
disappearance of the bliss of supreme immortality. On account 
of this, he loses his independence. The appearance of the ideas 
has its sphere in sense-objects. 

COMMENTARY 

TEXT 


rTFTWhT cTSfsRTfHdiii 

5TR"Prt f^TFn^^r: fa*mTT5ncT H h *,**4 \Ht\ 

ND *0 N CS 

f5RnWk-cT5?T: I JJfJcT ^NfldU ‘sTPT 9TO:’ (iR) I 

Mtarew ra Erei fa ‘MwifMdMyi ffk i sforciHwf'i 

n g c 

?tt%% 


fofs^firdftr f^f^d i 
irirfd - fipfs^vT 

«ftrt 3f?JT *TT ?T^«n: ll (*TTo Jo 


■V n) 
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ffa i qfcnct *rcr 

a^rnRRft fijs re afow i fa^rsnn c r rc g gg 

tr^, *TCT c p ftfa^g Tq ^ T Hd^ l WW^dird^wrf^WT^I cRT 

'dlq^rb 5% I q^ffacPT *ifk ^T SPRI dldTrC 1 ( ^ I Vt ) f?mfe I ^ ^T 
1 r T ^n^^ f^ d T ^ q * m for: I* ( ^ I * ) 

Scsnrfe f * $r *t ^ 'q ^wd^mwfrtw *r: ’ ( ? i<t* ) 

iwtM <3q«r f^r^d ii <1* ii 

TRANSLATION 

The rise in that bound soul of ideas whether pertaining to 
this world or the scriptures and of the knowledge of different 
objects associated with them leads to ruination. That marks the 
disappearance or subsidence of the bliss of supreme immortality 
i.e. of the flow of the bliss of the mass of consciousness. Though 
the state of supreme consciousness is present even when the 
ideas conveying the sense of different objects arise yet because 
it is not noticed, it appears to be absent. Hence it has been 
said that the bliss of supreme immortality disappears. By the rise 
of those ideas, he (the bound soul), loses his independence i.e. 
comes under their clutches. As has been said in Siva-sutra, ‘Limited 
knowledge is the cause of bondage”. (I, 2) The sage Vyasa also 
says, “In childhood, he is dependent on his parents.” 

Madalasa also has said, ‘‘Do not indulge frequently in your 
association with material assemblage, by prating sometimes with 
‘O father’, sometimes with ‘O daughter’, sometimes with ‘O 
mother’ sometimes with ‘O beloved’, sometimes with ‘mine’, 
sometimes with‘not mine’. (Ma. Pu. 25-15). 

The rise of ideas is said to be ‘tanmatragocarah’, because 
the sphere of these ideas is tanmatras which are the generic 
features either intense or moderate of all objects. So the phrase 
means ‘which have different objects as their sphere’. 

By this the author says: As long as there is the appearance of 
different objects, so long the individual is surely bound. When 
by means of the teaching imparted before, he has the unswerving 
knowledge that every thing is identical with Self, then he is 
liberated while alive, as has been said before, ‘One who has this 
knowledge’ etc. (II, 5). 
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Thus there is no inconsistency whatsoever between what has 
been said before, viz., “Therefore, whether it is word or object 
or thought, there is no state which is not Siva and “The rise, in 
the bound soul, of all sorts of ideas marks the disappearance of 
the bliss of supreme immortality.” 

EXPOSITION 

As the empirical individual becomes subject to words and 
ideas that are the product of sensori-motor experiences, he 
becomes their prisoner and loses the power of creative thinking 
and is thus banished from the realm of immortal bliss, for that 
is the reality of a different dimension which is not within the 
province of thought-constructs. He thus becomes a bound 
soul. 

Introduction to the 15 th verse 
TEXT 


TTRcTTflrFTTO: dc^H«td srfrficPW *f|U|di 


TO ,-fcTOFft qf^ T fr T 


TRANSLATION 


A doubt arises here ‘If the rise of ideas in the bound soul 
means the disappearance of the bliss of immortality then how 
has it been said that he falls a victim to the group of Powers?” 
The author removes this doubt in the following verse : 


Text of verse 15 

5!rW: HrTCTtfNraT: I 

*¥cf: * f^T II II 

Svarupavarane casya saktayah satatotthitah/ 

Yatah sabdanuvedhena na vina pratyayodbhavah//15 

TRANSLATION 


Brahmi and other Powers are ever in readiness to conceal his 
real nature, for without the association of words, ideas cannot 
arise. 
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Text of the Commentary 


SFfcTRTC Srqf^Rtfk I fq£<4 

l«lCT-faftr<RHHH cffafarT, 

« q WMld*M T: *TrCT: H<TcT*rfc*TcTI:, livrfg q^cReTc ^q^^HM^fa - 
*f ^tT ?rrq^rTr: <gtiuI^i ■oVst ^q i ucftsFT m sr^nrtzp^ft 

f^q«Mr^q>?qq>5THq«<: h *tv*\W fc g i fo n 

graifficw : faf*r: snsr:, ct^Ot ^ *rs*- 

^jwifswrar, sr t^r^tc^ - 

fq^MHK«nd I ^H$MM4GH««fd r^°f>eM: ti4tM (; <ji(M 


TRANSLATION 


The particle ‘ca’ expressing a doubt adds another conclusive 
statement to remove it. The Powers which have been delineated 
before are ever in readiness to conceal the real nature of this 
bound soul, that nature which is identical with Siva. They (the 
powers) are instrumental in not allowing him to discern that 
nature properly, though it serves as the basis of his life. As long 
as he is unable to recognize his real nature which is the same as 
the bliss of supreme immortality, so long they are definitely 
active in concealing it. (It is these Powers presiding over words 
that conceal his real nature), because the ideas that arise in him, 
that lead to the diffusion of knowledge, whether definite or 
indefinite, are not possible without the association of words, 
such as ‘I know this.’ These ideas may be either tinged with 
subtle internal words or may be expressed in gross speech. Even 
lower creatures have a hang of ideas involved in sound (serving 
as natural words), which is non-conventional indicative sign, 
something like the nod of head, in oneself indicative of inward 
approval. Otherwise the child cannot catch the first conventional 
sign being devoid of the power of inwardly thinking out the 
pros and cons of a matter. Ideas associated with gross words 
are a matter of selfexperience for all. 

EXPOSITION 

Verses 13, 14 and 15 describe how the empirical individual 
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becomes bound and forgets his essential nature. The individual 
becomes a tool of ideas. His ideas are oriented towards sense- 
objects and the pleasure derived from them. The ideas are 
entirely governed by words. Words have a tremendous power 
over his life. 

Thought-constructs and verbalization become the governing 
influences of his life. He becomes totally oblivious of the 
essential Self, for that can never be known as an object. 
The ideas and words toss him about and do not allow him to 
introspect within and have an awareness of the inward haven of 
his life. Ideas and words are all conditioned. The essential Self 
is unconditioned. The life of the empirical individual is confined 
within the prison of the conditioned. The unconditioned cannot 
be known by the conditioned. It is only when the individual 
frees himself from the shackle of ideas and words that he is free 
to have an immediate, direct awareness of Self. 

Introduction to the 16 th Verse 
TEXT 

TRANSLATION 

Concluding what has been said in the previous three verses and 
strengthening the previously described identity of this extensive 
objectivity with the generic Spanda principle, the author defines in 
the following verse liberation as identical with the recognition of 
that ( Spanda) and bondage as identical with its non-recognition. 

Text of the \6th Verse 

fannfc*wr sift* ftra** i 

WTTcTT u %% « 

Seyaiji kriyatmika saktih sivasya paiuvartini/ 

Bandhayitri svamargastha jnata siddhyupapadika//16 
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TRANSLATION 

That afore-mentioned operative power of Siva existing in the 
bound soul is a source of bondage; the same when realized as 
residing in him as the way of approach to one’s own essential 
reality brings about success (i.e. the achievement of liberation). 

COMMENTARY 


TEXT 


fwiN(Vci(d<Mr<c«nci firorfe: s ngPwfcro n fira 

^TRTRT d IcHHT^rTlfcjyq [ sftfsicT $qf<Ui cT^TT^- 

"IISMlfoTOT MI <+c4 \ 4 M WH lfi q fcfl 3%c5tf^T 

^fcT I q?T § *n*T: 


‘wm*mr srf^q- f^rm w i 

^rcft II' (^o) 

ifa ^ntq^uq^igi^Thqlcqi HrjsMfrfcFciqic+iaqKft foqWfrfi- 

5fa** , *T5T m f^ ^eT ^ l fM^R nT ^ SpT Wlc*Fffs*T- 

r n n 


TRANSLATION 

‘That’-this has been defined by the previous three verses. 
Iyam—This one, the operative power which is one’s own real 
nature i.e. of the nature of consciousness identical with Siva. 
She has been called ‘this,’ because she manifests herself in the 
form of objectivity. She is the venerable Spanda principle. She is 
known as operative power (kriyd iakti), because she brings 
about the state of variety of the universe. As described before, 
she exists in Siva who has assumed the role of a bound soul. She 
besprinkles this bound soul who is identified with prana and 
purya$taka with a drop of I-consciousness which makes him 
an agent or doer. Reduced to this state, he does not recognize 
his real nature which is veiled by her and gets involved in the 
misery of seizing and relinquishing. Thus she becomes a source 
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of bondage. When the yogi recognizes this operative power as 
the Supreme power, ( para sakti), the means of approach to his 
real nature which is Siva, then according to the view of 
Vijhanabhattaraka expressed in the following lines, she brings 
about the highest achievement full of supreme bliss : 

“When in one who enters the state of Sakti (i.e. who is 
identified with Sakti), there ensues the feeling of non-distinction 1 
(between Sakti and Siva), then he acquires the state of Siva, 
(for) in the agamas (iha ), she (sakti) is declared as the door 
of entrance (into Siva) (V. Bh. 20)” or when he, in spite of the 
dispersion of definite and indefinite ideas, regards the entire 
objectivity as an aspect of his own Self 2 which in its nature is 
Siva, then also she (sakti) brings about the same achievement. 

NOTES 

1. The non-distinction between Siva and Sakti referred to in 
the verse quoted from Vijnanabhairava means in yogic terms 
the meeting point or junction between two polarities. In anava - 
upaya, the meeting point is 'between prana and apana in the 
centre or hrdaya as it is called in this yoga . This centre in the 
body is the depression a little above the diaphragm. It is here 
that prana and apana meet. At this point, sakti becomes the door 
of entrance to Siva. 

In Saktopaya\ the central point between pramana and prameya 
and in Sambhava upaya , the central point between jnana and 
kriya constitute the nirvibhaga or non-distinction of Siva and 
Sakti . 

2. This is the Sambhava form of realization. 

EXPOSITION 

The power of ideation and verbalization is an aspect of the 
kriya sakti of Siva . When the empirical individual considers 
kriyasakti as a power of his psycho-somatic organism, he is 
bound by its limitations and suffers. When he regards this 
kriyasakti only as an aspect of parasakti, the meeting point of 
prana and apana, pramana and prameya, jnana and kriya, 
human and divine, then he is liberated. 
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Introduction to the 16 tlx and 11 th verses. 
TEXT 


H Mc^Ht I 

n « « 

TRANSLATION 

Thus explaining how the individual is bound and is liberated 
by pursuing the means to be described, the author again 
describes the nature of bondage for its extirpation. 

Verse 17 and 18 

STr^t^TT * II y& II 
^ qT5T5T> ct^mTrflS^rT: I 

u ?5ii 

Tanmatrodaya-rupena manoham-buddhivartina/ 

Puryastakena samruddhastaduttham pratyayodbhavam//17 
Bhunkte paravaso bhogam tadbhavat samsared atah/ 
Samsrti-pralayasyasya karanam sampracaksmahe// 18 

TRANSLATION 

Besieged by puryatfaka which rises from tanmatras and 
exists in mind, I-feeling, and the determinative faculty, he (the 
bound soul) becomes subservient and undergoes the experiences 
that arise from it in the form of ideas about certain objects and 
the pleasure or pain that accrues from them. Owing to the 
continuance of the puryastaka, he (the bound soul) leads 
transmigratory existence. We are ‘therefore’ going to explain 
what causes the extirpation of this transmigratory existence. 17-18 

COMMENTARY 

TEXT 

to : toto : ^ 
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I <TFT *<lqi^q g^’iJ'nRRtffeRT- 

RfftfcMUM: H^rT-cT^^nf^d M\*\ U4cH ift ^ Rl T TO ^ fM ^T Jlgmifi f 
^ftaprfk ^ | *4dWdHdUHl JW^r^qr m HH fd^d^l m 5Tf^rt <R: 

form: gqtau i specwt h- 

*Wd<Ud VW., rTW *jsr*w| SRRgrsfRRT RR srf?RTfcR^: I 
3 a*TFRgf (<TTo 30 3 I 3 1 <l?<l ) ffa ddHR- 
5Rt*T: II !«; II 

TRANSLATION 

He undergoes the experiences arising from the puryastaka. 
Since there arises the experience of pleasure, etc. through the 
ideas, therefore, on account of the emergence of these 
ideas, the bound soul becomes subservient i.e. through the 
association of words, he is, at every step, driven hither and 
thither by Brahml and other goddesses. He is not independent 
like the fully awakened yogi. 

Owing to the continuance of that puryastaka , the residual 
traces of cravings and desires lying submerged in it are 
awakened again and again and thus he transmigrates from one 
form of life to another, getting bodies suited for the appropriate 
experiences of those lives. Thus he assumes and gives up body 
after body (i.e. at each birth he assumes a body and at each 
death, he gives it up). 

As it is so, therefore we are going to explain immediately the 
cause i.e.* the easy means of the extirpation of the transmigratory 
tendency of this individual besieged by the puryasfaka through 
the total extermination of the impurities inherent in it. The 
author has himself described the means in this treatise. The use 
of the present tense here conveys the sense of both ‘past’ and 
‘future’ according to the siitra of panini, “The present tense is 
optionally used to indicate the near (immediate) past or future.” 

EXPOSITION 

These two verses are very important inasmuch as they give 
the rationale of the transmigratory life of the bound soul. The 
previous verses say that on account of the play of Maya sakti , 
the soul loses its pristine jnana and kriya sakti and comes to 
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have only limited knowledge and limited power of action. 
Secondly, he falls a prey to the veiled powers that arise from 
the multitude of words. In his present life, he acquires ideas 
through his experience of sense-objects, and education, but these 
ideas are not possible without words. So ultimately words come 
to acquire tremendous influence over his life. 

Now verses 17 and 18 tell us how the future destiny of the 
individual is determined. In this the purya$taka plays the most 
important role. Man is a very complex being. He has not only 
a physical body but also a subtle one known as purya$taka 
which consists of the five tanmatras or the subtle aspects of the 
gross physical objects and buddhi , manas and ahamkara . The 
impressions of our desires and thoughts are deposited in this 
purya$\aka . When a man dies, it is only his physical body that 
is dissolved. The purya$taka remains as the subtle vehicle of the 
soul after his death. As has already been said, it contains the 
residual traces of the desires, etc. of the previous life. The desires 
and ideas deposited in the puryatfaka are not inert elements but 
tremendous psychic forces seeking expression. So in the next life, 
man gets a body suited for the expression of the desires, etc., 
deposited in the puryatfaka and is born in an environment 
suited for that expression. 

The purya$taka plays a double role. In the present life, our 
ideas are formed according to our interests, and desires. The 
purya$taka is the repository of our interests and desires. As 
verse 17 says, taduttham pratyayodbhavam , i.e. our ideas are 
largely determined in the present life by the constitution of our 
puryatfaka , and our future life is wholly determined by our 
puryastaka . That is why Ksemaraja says, Purya$takatmakama- 
locchedanena tasya (samsrteh) vinasah i.e. ‘The transmigratory 
existence can be stopped by the extermination of the impurities 
of the puryatfaka” 

Introduction to the 19 th Verse 
TEXT 

tTrTcT Slf dMUHH fawifa — 
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TRANSLATION 

While substantiating the above, the author sums up the sense 
of what has been said in the first verse : 

Verse 19 

Hc!W«I5*Rt II II 

Yada tvekatra saqirudhas tada tasya layodayau/ 

Niyacchan bhoktrtam eti tatascakresvaro bhavet// 19 

TRANSLATION 

When, however, he is firmly rooted in that supreme Spanda 
principle, then bringing the emergence and dissolution of the 
puryaftaka entirely under his control, he becomes the real 
enjoyer and thenceforth the lord of the collective whole of 
the Saktis. 



COMMENTARY 

TEXT 

srer 3 h«imt»>i: qfrtftaq* t^t ynf- 

£*dMlld f't'-ddTd dU|4|Pd-dHkdd STRlPdbdWMqt ^Rfd, cTCT 

dBlPd ^dPdPdWHI jfefW Pd4l<ddV4lHddqi- 

#?nwri t rotyl Pdd-B g d 5t ^*i^gPd»iiTd^ iT tfoym^d gi ^< i cH *: ?g- 
*lldld v SjHT WT ^ 

tRUymdm ST?qfvidMd^UHdd*-dc* I 

c 

VlPrhdd^d *dq<TdPdddfd' , d^|SpUMPd’4dd I ^ 

cdHdlHtrddld ST^rt » t^ ?W 

dcdKddl d*ttd?U4+<lMrdq«|a^dWfUird^ftfcT ?ll*d*d sfl^T^g- 

JT'dldlU:, ?f?T OddH II 

« *\ 

?fk g ft*q*gPd«M Pd^fdfqfdfdahtt P^cfs: i 

TRANSLATION 

When, however, he, by constant practice of the means that 
have been taught of entering into the highest principle, becomes 
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fully and unswervingly established in the Spanda principle, which 
is the perfect I-consciousness i.e. when he becomes identical 
with it, then he can bring under his control the emergence and 
the dissolution of the purya$(aka referred to in the previous 
verse and through it also of the universe by means of the 
introversive and extroversive meditation, and in accordance 
with the principle established in the first verse, he, by bringing 
about the manifestation and dissolution of the universe by 
means of the one essential nature which is Sankara becomes 
the Supreme Enjoyer, and thus by assimilating to himself all 
the objective categories from the earth upto Siva by the process 
of recognition rises to the status of the Supreme Expenent that 
he was already ( satim eva ). Thenceforward he becomes the lord 
of the saktis referred to in the first verse i.e. of the collective 
whole of the rays of his essential Self. In other words, he attains 
to the highest lordship in this very body. 

Thus the glorious Vasugupta, showing the sameness of the 
great reality both in the beginning and end of the book, brings 
out the importance of this Sastra as the essence and crown of 
the entire secret doctrine of Saivism . May there be good to all.’ 

In this Spandanirnaya , this is the third section entitled 
Vibhutispanda . 


EXPOSITION 

This verse describes the end of the journey. A spark of the 
Divine flame descends into matter and forgets its divine origin. 
Like an exile it wanders into distant lands and in different forms. 
At the human stage, it acquires the gift of speech and mentation. 
It has now reached a definite station in the evolutionary march. 
The human being as now known sows his wild oats, reaps the 
consequences and learns the inexorable laws of life in the bitter 
school of experience. A time comes when he is filled with 
nostalgia, and now begins his journey homeward. He has not to 
go far. He has only to throw off the mask of the pseudo-I and 
enter his essential, real I, which is the Spanda , the heart-beat of 
Siva. He now becomes what he always was. The universe is no 
longer a foreign land. The I and the This, the Subject and the 
object become one. That is an experience for which there is no 
word in the human language. 
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Section IV 

INTRODUCTION 

«\ « 

TRANSLATION 

In the end of the book, the author, by means of a double 
entendre lauds the Spanda state as well as the power of the 
word of his guru (teacher). 

Verse 1 



cj?| fefasirqqs! f^i ntgrorofta n \ n 

AgadhasaipSayambhodhi-samuttaranatarinim/ 

Vande vicitrarthapadaip citraip taip gurubharatim// 1 

TRANSLATION 

I pay my homage to that wonderful speech of my guru which 
is like a boat for crossing the fathomless ocean of doubt and is 
full of words which yield wonderful meaning (in the case of the 
guru). 

I offer my reverential prayer to Spanda in the form of para vak, 
the Supreme divine I-consciousness which is full of wonderful 
transcendental bliss, and which acts like a boat in crossing the 
fathomless ocean of doubt regarding my essential nature (in the 
case of Spanda in the form of paravak). 

COMMENTARY 

TEXT 

‘vmt (fao 'Ro 

fin h w n i i am 

vmcfi RTT RTRR, tmt R0<Nl4+R fRT 

N ' « <9 
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S W a forelfa I qft^foP TT a t prTft 3: mil —^®lf^dlPl!*UU'HWWU 
faf%5T: Wfmrf: H trg fadd^H-'HlfutaW ««rovK«T ST mfoft 
ff l facq ’ Hq ^lf q qt 3 JTO I SRtT ftfcl?n«rffr HHH^KMMl'jHlfH 
qqtfa Pwwni) uft! «rem qrf% at fef%snfai 
atwtfa qrererercnfa *nF®rt q qgi fa <n*r n i 11 

TRANSLATION 

‘Tam’ (that) means that uncommon goddess who, in accord* 
ance with the view that “ Sakti is the door of entrance into 
Siva” acts as an acary'a (teacher), inasmuch as she is the means 
of entry into the state of Siva. Moreover ‘gurum’ means 
mahatim or supreme, mahatirp bharatlm therefore, means 
para vak, the Supreme Power of Sound (of the Divine). She is 
called ‘supreme’ inasmuch as she encloses within her embrace 
paiyanti etc. 

Gurubharatl also means ‘the exhortative speech of the 
teacher’. 'Citram' means ‘wonderful’ in the case of the teacher, 
and ‘of the form of transcendental bliss’ in the case of paravak. 
‘Vande’ means ‘I pay homage’ in the case of the teacher, and ‘I 
enter it, because it is the Supreme’ in the case of paravak. And 
I make my reverential salutation to her with all eagerness who, 
because of her gleaming presence in all states (i.e. pasyanti, 
madhyama and vaikhari ) throws a hint of essential reality and I 
make her favourably disposed towards me in order that I 
may enter into her who is always immersed in the awareness of 
the essential nature. 

How is that Bharati ? Who is like a boat for crossing 
successfully the fathomless, uncrossable ocean of stains of doubt 
viz. ‘the absence of certainty regarding the Supreme I’. This 
doubt is called ocean because of its expansiveness. She 
is like a boat because she enables one to cross this 
ocean in the right manner. This simile is applicable in both 
cases. 

Vicitra-arthapadam in the case of paravak means ‘one 
whose stages of rest (in the form of Samadhi) display wonder¬ 
ful states of bliss’; in the case of the teacher’s speech, it means 
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“that which has wonderful words and meanings arranged 
in a pleasant order”. 

Introduction to the 2nd Verse 

TEXT 





TRANSLATION 


By mentioning his name celebrated owing to his greatness, 
encouraging the seekers (of knowledge) by their respectful 
regard for him, the author describes the great reward which this 
sastra yields when it is kept secret. 


Verse 2 


% vrafa hst asrsftoR?? u ^ n 


Labdhvapy alabhyam etaj jnanadhanaiphrdguhantakrtanihiteli/ 
Vasuguptavac chivaya hi bhavati sada sarvalokasya// 2 

TRANSLATION 


As on the attainment of this treasure of knowledge which is 
difficult of attainment, and on its being well preserved in the 
cave of the heart, it has been for the good of Vasugupta, so 
also on the attainment of this treasure of knowledge difficult of 
attainment and on its being well preserved in the cave .of the 
heart, it would always be for the good of all. 


COMMENTARY 


TEXT 
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qq 3T*rfrlRHr STHEHFT , HR* Wtfad: «ftqfije5nfHOTqFI 
afcgqiq «TT5T, rTi5fy+ir<rHqM4i+l^l^iqiry^^Wirq 
fHfqf^qcm^rmfq^Tq jftam: ?3SrfsWrm ’* fdlWfcpa: HTT ftraw 
*Tqfd ?fa ftra* || ^ || 

fqqfkwn fsRI% 5TR5T 

gft^ TO q^fa qfdUM qqqldldqfrl: I 
3n?Rq^ dqfa $!IHl^!>f*4^fir^iy 

i v^hh r ?r s^ ^ n : u <\ 11 

3W'dm<dl+l£>*-qsq f?qfk*njcqcn I 

fqqcf *t »TW , TOTRT §11^11 

Pikw^k i: qfcra: 5 i 

^ifaarerysrenfsrc: ftw^ft ni: ii 3 n 

STT^Rd: *d(i!im*q Jrwn%R>H HH I 

f*TOfcf OTTra PRTTTf?l«T>TfhTft: II V || 

« >9 

qqt qt 

qqt q w*\ w. i 

q Hgfijq: %ftqcqftGTTqd 

% qfcnftj^rn: qt: gdftq guifaiq*l«qdW II ^ II 
ftrqifqfec5Rft faddfaddl qtssqfq^q: 

^<^ r d T ^in F qfddM<Vlirdfed cR: I 
?qfesq q^q yd**fa+Kft f^3iq% 

qr: qfacWgt dd^qq>^4iqdH^ r: II % II 

dqi^dl sq ?^hq?qfq^fq: I 

frfd: ! 

q^TFT «ft#qrr^qfd fwr II 


TRANSLATION 


This knowledge described by the sastra is a treasure inasmuch 
as it is the means for the attainment of the highest aim of 
human existence. Though it is difficult of attainment, Vasugupta 
obtained it on the surface of a rock as the essence of Sankara's 
instruction in a dream. 

The meaning of hrdguhantakrtanihiteh is the following: Hrt 
or heart is of the nature of prakasa (light) or consciousness and 
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vimarsa or awareness of the consciousness. This heart or prckasa - 
vimarsa is like a cave, for like a cave it provides room for entry 
into the all-of-reality. The whole phrase means ‘of him who has 
established himself with certainty in this cave of the heart’ i.e. of 
Vasugupta. Just as this treasure of knowledge was for the good 
of the teacher, named Vasugupta, so it will be for the good of 
all, for there is no restriction of rules governing the recipient of 
this knowledge. When they preserve it carefully in the cave of 
their heart and guarding it against those who have not got the 
same faith, assimilate it fully by firm realization, then it would 
always be for their good. ‘For their good’ means ‘for the 
acquisition of the competence of entry into their real nature 
which is always Sankara . May there be good to all! 

Concluding Remarks by K$emaraja 

Though there is no end to the number of commentaries on 
this Sastra, and though there are intelligent people, yet they are 
mostly superficial by nature, but they who are competent, who 
are intelligent swans and are skilled in grasping the essence, 
know the special merit of my commentary. My teacher could 
not put up with being bracketed with the numerous other 
ordinary run of commentators, so he did not write any com¬ 
mentary on S-panda-sastra. I have previously expressed a bit of 
my special point of view in Spanda-sandoha. Today, owing to 
the fervent entreaty of my pupil named Sura who has 
experienced entry into the power of Rudra , who is Siva Him¬ 
self, I, Khemaraja , have given conclusive explanation with the 
help of the splendid detailed exposition of my teacher. 

They are not qualified for the study of this sastra whose 
intelligence is not purified by the teaching of right sort of 
teachers, whose doubt has not been shattered by the esoteric 
teaching of Saiva discipline, and who, being of tender intellect, 
have not tasted previously the nectar of Pratyabhijha. This may, 
however, be enjoyed by the other high-souled ones . 5 

All glory to this Supreme Creative Pulsation (Spanda) of 
consciousness which is the abode of flashing, unparalleled delight, 
whose majesty of path extends to far-reaching areas from the earth 
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up to Siva, which is variegated by the display of various states 
of creation, maintenance and withdrawal and of whose exten¬ 
sion this universe is just a minute particle . 6 

This is the work of Kfemardja who has received instruction 
from Abhinavagupta , the great devotee of the great Lord, the 
grand pupil of the author of Isvarapratyabhijna. 



GLOSSARY OF TECHNICAL TERMS 
A (ar) 

A (ar) : Symbol of Siva, short form of anuttara (the Supreme) 
the one letter that pervades all the other letters of the 
alphabet. 

Akula ; Siva or sr 

Akrama : Successionless manifestation of the essential nature. 

Akrtrima : Natural; inartificial. 

^Vkhyati : Primal Ignorance. 

Agni (Symbolic) : Pramata-knower or subject. 

Agnisomamayam : The universe which is of the nature of 
pramana (knowledge) and prameya (object). 

Ajnanam : The primal limitation (mala). Being inherent in 
Purusa, it is known as Paurusa Ajnana, on account of 
which he considers himself as of limited knowledge and 
activity. 

Being in Buddhi, it is known as Bauddha Ajnana on 
account of which one forms all kinds of asuddha vikalpas 
—thought-constructs devoid of essential Reality. 

Aghora : The merciful Siva. 

Aghora saktis : The saktis that lead the conditioned experient 
to the realization of Siva. 

Adhikara : Office, prerogative, right. 

Adhisthana : Substratum, support, base. 

Adhisthatr : The superintending, governing, presiding principle. 
Anu-One that breathes i.e. the limited, conditioned 
experient. 

Adhva : Course or path. Suddha Adhva is the intrinsic course, 
the supramundane manifestation. ASuddha Adhva is the 
course of mundane manifestation. 

Ana§rita-Siva : The state of Siva in which there is no objective 
content yet, in which the universe is negated from Him. 

Anantabhattaraka : The presiding deity of the Mantra experients 

Antarmukhibhava : Introversion of consciousness. 
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Anupaya : Spontaneous realization of Self without any special 
effort. 

Anugraha : Grace. 

Anuttara : (1) The Highest; the Supreme, the Absolute. 

(2) The vowel ‘a’ (*r). 

Anusandhana : Repeated intensive awareness of the source or 
essential Reality; joining the succeeding experience to the 
previous one; synthetic unity of apperception, 

Anusandhata : One who joins the succeeding experience into a 
unity. 

Anusyuta : Strung together; connected uninterruptedly. 

Apana : Inhalation. 

Apavarga : Liberation. 

Abuddha (Aprabuddha) : Unawakened one, one who is in 
spiritual ignorance. 

Abhava : Non-ens; void. 

Abhinna : Non-different, identical. 

Abhiyoga : Backward reference of awareness. 

Amaylya : Beyond the scope of Maya. 

Amudha : Sentient. 

Avadhana : Constant awareness. 

Avikalpa (Nirvikalpa) jhana : Direct realization of Reality with¬ 
out any mental activity. 

Avikalpa (Nirvikalpa) pratyaksa : Sensuous awareness without 
any perceptual judgement, unparticularised awareness. 

Aviveka : Non-awareness of the Real. 

Avyakta : Non-manifest. 

Asuddha vidya : Knowledge of a few particulars, empirical 
knowledge. 

Avastha : State. 

Asat : Non-being. 

Asuddhi : Impurity, limitation. 

Ahamkara : I-making principle, I-feeling of the empirical self. 

Ahanta : I-consciousness. 


A (ST) 

Anava upaya : The yoga whereby the individual utilizes his 
senses, prana and manas for Self-realization. It is also 
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known as Anava yoga, Bhedopaya and Kriyayoga or 
Kriyopaya. 

Anava samavesa : Identification with the Divine by the above 
means. 

Anava mala : Primal limiting condition which reduces universal 
consciousness to a jlva (an empirical experient). 

Atma-labha : Realization of Self. 

Atma-viSranti : Resting in the Self. 

Atma-vyapti : Realization of the Self without the realization of 
the all-inclusive ^mi-nature.’ 

Ananda : Bliss; the letter ‘a’, symbolizing sakti. 

Ananda upaya : Realization of A'va-nature without any yogic 
discipline. Also known as Ananda yoga or Anupaya. 

Abhoga : Expansion; camatkara or spiritual delight. 

I (?) 

Iccha : Will; Representing the letter (i). 

Ichhopaya : Sambhava upaya, also known as Iccha yoga. 

Ichha-Sakti : The inseparable innate Power of Parama Siva 
intent on manifestation; that inward state of Parama Siva 
in which jn&na and kriya are unified; the predominant 
aspect of SadaSiva. 

Idanta : This-consciousness; objective consciousness. 

Indu : Prameya or object; apana; kriya Sakti. 

Isvara-tattva : The fourth tattva, counting from Siva. The con¬ 
sciousness of this tattva is ‘This am I’. Jnana is predomi¬ 
nant in this tattva. 

ISvara-bhattaraka : The presiding deity of the Mantresvaras 
residing in Isvara tattva. 

U ( 5 ) 

Uccara : A particular technique of concentration on Prapa 
Sakti under Anava Upaya. 

Ucchalatta : The creative movement of the Divine ananda 
bringing about manifestation and withdrawal. 

Udaya : Rise, appearance, creation. 

Udana : The vital vayu that moves upwards. The Sakti that 
moves up in Susumna at spiritual awakening. 
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Udyama : The sudden spontaneous emergence of the Supreme 
I-consciousness. 

Unmesa : Lit. Opening of the eye. 

(1) From the point of view of svabhava or the essential 
nature of the Divine, it means the emergence of the 
Divine I-consciousness. 

(2) From the point of view of manifestation, it means the 
externalizing of Iccha sakti, the start of the world 
process. 

(3) From the point of view of Saiva yoga, it means the 
emergence of the spiritual consciousness which is the 
background of the rise of ideas. 

(4) Representing the letter ‘u\ 

Upalabdhr : The Experient, knower or subject. 

Upalabdhi : Cognition, awareness. 

0 (s) 

Ordhva marga : Upward path; susumna. 

Ka (*) 

Kancuka : The coverings of Maya, throwing a pall over pure 
consciousness and converting Siva into jiva. They are 
(1) Kala, (2) (aSuddha) Vidya, (3) Raga, (4) Niyati and, 

(5) Kala. 

Karana : The means of jiiana and kriya— 

Antahkarana, the inner psychic apparatus and bahiskarana, 
the external senses. 

Karaijesvari : Khecari, gocari, dikcari and bhucari cakra. 
Kartrtva : The state of being the subject. 

Karmendriya : The five powers and organs of action—speaking 
{yak), handling (hasta), locomotion (pada), excreting 
(payu), sexual action ( upastha ). 

Kala : (1) The sakti of consciousness by which all the thirtysix 
principles are evolved, (2) Part, particle, aspect, (3) 
Limitation in respect of activity (tkincitkartrtva ) (4) The 
subtlest aspect of objectivity, viz; Santyatita, Santa, Vidya, 
Pratistha, and Nivrtti. 

Kalacakra ; Matrcakra, Sakticakra, Devicakra, the group of 
letters from ‘a’ to ‘ksa’. 
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Kala sarira : That of which the essential nature is activity; 
Karma mala. 

Ka (^t) 

Karana : Cause. 

Karya : Effect; objectivity. 

Karma mala : Mala or limitation due to karma. 

Kala adhva : Temporal course of manifestation, viz., Varna, 
mantra , pada. 

Kala tattva ; Time—past, present and future, determined by the 
sense of succession. * 

Kala Sakti : The power of the Divine that determines succes¬ 
sion. 

Ku (j) 

Kundali or Kundalini : The creative power of Siva; a distinct 
sakti that lies folded up in three and a half folds in 
Muladhara. 

Kumbhaka : Retention of prana. 

Kula : All-transcending light of consciousness; Sakti manifesting 
herself in 36 tattvas. 

Kulamnaya : The Sakta system or doctrine of realizing the 
Supreme by means of all letters from (a) to (ksa). 

Kulamarga : The discipline for attaining to the all-transcending 
light of consciousness; Sambhava upaya. 

Kra (^) 

Krama : Realization of the Supreme by means of purification 
of vikalpas (determinate ideas) through successive stages 
{Krama). Krama employs saktopaya. It is also known as 
Mahanaya or Mahartha darSana. 

Krtrima : Constructed by vikalpa or determinate idea; pseudo¬ 
reality. 

Kriya yoga : Anava upaya, also known as kriyopaya. 

Kriya Sakti : The power of assuming any and every form 
{Sarvakarayogitvaw kriyasaktih). 

Krida : Play or sport of the Divine. 

K$a (sr) 

Ksetrajna : The empirical subject. 
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Ksobha : Identification of the Self with the gross or the subtle 
body. 

Kha (<sr) 

Khecari : Sub-species of Vamesvari sakti, connected with the 
pramata, the empirical self. Khecari is one that moves in 
kha or the vast expanse of consciousness. 

Khecari cakra ^ The eakra or group of the saktis that move in 
the expanse of consciousness of the empirical subject. 

Khecari Mudra : The bliss of the vast expanse of spiritual 
consciousness, also known as divya mudra or Sivaxastha 
(the state of Self). 

Khyati : Jnana; knowledge; wisdom. 

Ga (*r) 

Gaganangana : Cit sakti, consciousness power. 

Garbha : Akhyati, primal ignorance, Mahamaya. 

Gunatraya : The three genetic constituents Sattva , rajas , tamas . 

Gocarl : Sub-species of Vamesvari, connected with antahkarana 
of the experient. ‘Go’ means ‘sense’. Antahkarana is the 
seat of the senses; hence Gocari is connected with 
antahkarana. 

Granthi : Psychic tangle; psychic complex. 

Grahaka : Knower, Subject; Experient. 

Grahya : Knowable; object of experience. 

Gha (^) 

Ghora saktis : The Saktis or deities that draw the jivas towards 
worldly pleasures. 

Ghoratari saktis : The saktis or deities that push the jivas 
towards a downward path in sarpsara. 

Ca{ 5) 

Cakra : The group or Collective whole of saktis. 

Cakresvara : The master or lord of the group of saktis. 

Candra : Prameya or object of knowledge, the apana prana or 
nadi (channel or nerve). 

Camatkara : Bliss of the pure I-consciousness; wondrous delight 
of artistic experience. 
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Caramakala : The highest phase of manifestation known as 
Santyatita or Santatita kala. 

Ci (fir) 

Cit : The Absolute; foundational consciousness; the conscious¬ 
ness that is the unchanging principle of all changes. 

Citta : The limitation of the Universal Consciousness manifest¬ 
ed in the individual mind, the mind of the empirical 
individual. 

Citi : The consciousness-power of the Absolute that brings 
about the world-process. 

Cidananda : (1) The nature of ultimate Reality consisting of 
consciousness and bliss (2) The sixth stratum of ananda 
in uccara yoga of anava upaya. 

CeW 

Cetana : Parama Siva, Self, Conscious individual. 

Cetya : Knowable, object of consciousness. 

Cai (=t) 

Caitanya : The foundational Consciousness which has absolute 
freedom of knowing and doing, of jnana and kriya sakti. 

Cha (b) 

Cheda : Cessation of prana and apana by sounding of anacka 
(vowel-less) sounds. 

Ja (*) 

Jagat: The world process. 

Jagadananda : The bliss of the Self or the Divine appearing as 
the universe, the bliss of the Divine made visible. 

Ja (3tt) 

Jagrat avastha : The waking condition. 

Jagrat jnana : Objective knowledge common to all people in 
waking condition. 

Jagrat : Esoteric meaning—Enlightenment, undeluded awakening 
of consciousness at all levels. 

Ji (sft) 

Jiva : The individual soul, the empirical self whose conscious- 
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ness is conditioned by the sarpskaras of his experience and 
who is identified with the limitations of his subtle and 
gross constitution. 

Jivanmukta : The liberated individual who, while living in the 
physical body, is not conditioned by the limitation of his 
subtle and gross constitution and believes the entire 
universe to be an expression of Siva or his highest Self. 

Jivanmukti : Experience of liberation while still living in the 
body. 

Jha (stt) 

Jnana : Spiritual wisdom; limited knowledge (which is the 
source of bondage). 

Jnana yoga : Sakta upaya. 

Ta (v) 

Tattva : Thatness; principle; reality, the very being of a thing. 

Tattva-traya : The three tattvas, viz; Nara, Sakti and Siva or 
Atma, Vidya, and Siva. 

Tatpurusa : One of the five aspects of Siva. 

Tanmatra : Lit., that only; the primary elements of perception; 
the general elements of the particulars of sense-perception, 
viz., sabda, sparsa. rupa, rasa , gandha . 

Tamas : One of the constituents of Prakrti, the principle of 
Inertia and delusion. 

Tarka sastra : Logic and Dialectics. 

Tu (3) 

Turiya or Turya : The fourth state of consciousness beyond the 
states of waking, dreaming and deep sleep and stringing 
together all the states; the Metaphysical Consciousness 
distinct from the psychological or empirical consciousness; 
the saksi or witnessing consciousness; the transcendental 
Self. 

Turiyatita or Turyatita : The state of consciousness transcend¬ 
ing the turiya, the state in which the distinction of the 
three, viz., waking, dreaming and deep sleep states is 
annulled; that pure blissful consciousness in which there 
is no sense of difference, in which the entire universe 
appears as the Self. 



186 


Spanda-Karikas 


Tri (fa) 

Trika : The system of philosophy of the triad—Nara, Sakti and 
Siva or (1) para, the highest, concerned with identity, (2) 
parapara, identity in difference, and (3) apara, difference 
and sense of difference. 

Trika (Para): PrakaSa, VimarSa and their Samarasya. 

Trika (Parapara): Iccha, Jnana and Kriya. 

Da (?) 

DarSana : Seeing, insight; system of philosophy. 

Di (fa) 

Dik : Space. 

Dikcari : Sub-species of Vamesvari, connected with bahifkararias 
or outer senses. 

Divya Mudra : Khecari mudra. 

Dl (t) 

Diksa : (1) The gift of spiritual knowledge (2) The initiation 
ceremony pertaining to a disciple by which spiritual 
knowledge is imparted and the residual traces of his evil 
deeds are purified. 

De (*) 

DeSa : Space. 

De$a adhva : Spatial course of manifestation, viz., Kala , tattva , 
bhuvana. 

Dha (sr) 

Dharana : (1) Meditation, (2) The letters, ya, ra, la, va (*, x y 

5T, *). 

Dhruva : (1) Anuttara stage, (2) The letter ‘a’ ( 3 r). 

Dhyana yoga : The highest dharana of anava upaya in which 
pramana (knowledge), prameya (object of knowledge) and 
pramata (knower) are realized as aspects of Sarfivid or 
foundational consciousness. 

Dhvani yoga : A dharana of anava upaya consisting of concen¬ 
tration on anahata nada (unstruck sound) arising within 
through prana sakti, This is also known as Varna yoga. 



Glossary of Technical Terms 


187 


Na (src) 

Nada : (1) Metaphysical—The first movement of Siva-£akti 
towards manifestation, (2) In yoga—The unstruck sound 
experienced in susutnna. 

Ni (fir) 

Nigraha krtya : Siva’s act of Self-veiling. 

Nibhalana : Perception; mental practice. 

Nimesa : Lit., closing of the eye-lids, dissolution of the world; 
(1) the inner activity of spanda by which the object is 
merged into the subject; (2) the dissolution of the 
Sakticakra in the Self; (4) the involution of Siva in 
matter. 

Nimilana Samadhi : The inward meditative condition in which 
the individual consciousness gets absorbed into the univer¬ 
sal consciousness. 

Niyati : Limitation by cause-effect relation; spatial limitation, 
limitation of what ought to be done and what ought not to 
be done. 

Nirvapa : Dissolution in Sunya; liberation. 

Nirvikalpa : Devoid of all thought-construct or ideation. 

Nirvyutthana Samadhi : Samadhi (absorption into the Univer¬ 
sal consciousness) which continues even when one is not 
engaged in formal meditation. 

Pa (<t) 

Pancakrtya : The ceaseless five-fold act of Siva, viz. manifesta¬ 
tion (srffi), maintenance of manifestation ( sthiti ), withdra¬ 
wal of manifestation (samhara), veiling of Self (vilaya or 
pidhana), Grace ( anugraha ), or the five-fold act of 
abhasana, rakti, vimarsana, bljdvasthapana and vilapana 
(See Pratyabhijnahrdayaip, sutra 11). 

Pancamantra : ISana, Tatpurusa, Sadyojata, Vamadeva, and 
Aghora. 

Pancavaktra—Do— 

Pancaiakti ; The five fundamental saktis of Siva, viz., C/7, 
Ananda, Iccha , Jnana, and Kriyd. 

Pati : The experient of Suddha adhva; the liberated individual. 

Pati dasa : The state of liberation. 

Para : The Highest, the Absolute. 
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Para pramatr : The highest experient; Parama Siva. 

Parama Siva : The Highest Reality, the Absolute. 

Parapara : The intermediate stage, both identical and different, 
unity in diversity. 

Paramartha : The highest reality, essential truth; the highest 
goal. 

Paramarga : Seizing mentally; experience; contemplation, 
remembrance. 

Paravak : The vibratory pulsation of the Divine Mind that 
brings about manifestation, Logos; Cosmic Ideation; 
Spanda. 

Parasakti : The Highest Sakti of the Divine, Citi. 

Parinama : Transformation. 

Pasu : The empirical individual bound by avidya or spiritual 
nescience. 

PaSu matarah : Mahesvari and other associated gaktis—active in 
the various letters, controlling the life of the empirical 
selves. 

Pagyanti : The Divine view in undifferntiated form; Vak-gakti, 
going forth as seeing, ready to create in which there is no 
difference between vacya (object) and vacaka (word). 

Paga : Bondage. 

Pidhana Krtya : The act of Self-veiling, same as vilaya. 

Puipstattva or Purusatattva : Pagu pramata; jiva; the empiri¬ 
cal self. 

Puryastaka : Lit; the city of the group of eight i.e. the five 
tanmatras, buddhi, ahahkara and mahas ; the sukfma 
sarira (subtle body). 

Puriiatva : Perfection. 

Purnahanta : The perfect I-consciousness; non-relational 
I-consciousness. 

Prakaga : Lit., Light, the principle of Self-revelation; conscious¬ 
ness; the principle by which every thing is known. 

Prakrti or Pradhana : The source of objectivity from buddhi 
down to earth. 

Prama : Exact knowledge. 

Pramata : Knowledge, means of knowledge. 

Pramatr : Knower; Subject: Experient. 

Prameya : Knowable; object of knowledge, object. 
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Pratha : To expand; unfold; appear; shine. 

Pratha : The mode of appearance. 

Pratibha : (1) Ever creative activity of consciousness; (2) The 
spontaneous Supreme I-consciousness, (3) Para Sakti. 

Pratimilana : Both nimilana and unmilana samadhi i.e. turning 
of the consciousness both within i.e. into Siva and outside 
i.e. the Sakti of Siva, experience of divinity both within 
and outside. 

Pratyabhijna : Recognition. 

Pratyahara : (1) Comprehension of several letters into one 
syllable effected by combining the first letter of a sutra 
with its final indicatory letter. (2) In yoga, withdrawal of 
the senses from their objects. 

PratyavamarSa : Self-recognition. 

Pralaya : Dissolution of manifestation. 

Pralayakala or Pralayakevali : One resting in Miyatattva, not 
cognizant of anything; congizant of Sunya or void only. 

Prasara : Expansion; manifestation of Siva in the form of the 
universe through His sakti. 

Prapa : Generic name for vital power; vital energy; specifically 
it is the vital vayu in expiration. 

Prapa-Pramata : The subject considering prapa to be his Self. 

Prapa-bija : The letter ha (g). 

Prapayama : Breath control. 

Prasada : The mantra sauh 

Prthivi : The earth tattva. Peru («ft) 

Paurusa ajnana : The innate ignorance of Purusa regarding his 
real Self. 

Paurusa jfiana : Knowledge of one’s Siva nature after the 
ignorance of one’s real Self has been eliminated. 

Ba ( 5 ) 

Bandha : (1) Bondage, (2) Limited knowledge, (3) Knowledge 
founded on primal ignorance; (4) Yogic practice in which 
certain organs of the body are contracted and locked. 

Bala : Cid-bala, power of Universal Consciousness or true Self. 

Bindu or Vindu ; (1) A point, a metaphysical point, (2) Un¬ 
divided Light of Consciousness, (3) The compact mass of 
sakti gathered into an undifferentiated point ready to create 
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(4) Parah pramata, the Highest Self or Consciousness, (5) 
Anusvara or nasal sound in indicated by a dot on the 
letter 5 , suggesting the fact that Siva in spite of the mani¬ 
festation of the universe is undivided: ( 6 ) A specific teja 
or light appearing in the centre of the eye-brow by the 
intensity of meditation, (7) A drop of semen. 

Bahirmukhata : Externalization, extroversion. 

Brahma :In Sankara Vedanta—Pure foundational consciousness 
without activity; unlimited knowledge without activity. In 
Saiva Philosophy—Pure foundational consciousness full of 
svdtantrya Sakti, i.e. unimpeded power to know and do 
any and every thing, parama Siva. 

Brahma nadi : Susumna or the central pranic channel or nerve. 

Brahmanirvana : Resting in pure jfidna tattva, devoid of acti¬ 
vity; the state of Vijnanakala. 

Brahmarandhra : The Sahasrara cakra. 

Brahmavada : Sankara Vedanta. 

Bija : ( 1 ) The active Light of the highest Sakti which is the 
root cause of the universe (2) Vowel (3) The mystical 
letter forming the essential part of the mantra of a deity. 
(4) The first syllable of a mantra. 

Buddha : One awakened to the light of consciousness. 

Buddhi : The ascertaining intelligence; the intuitive aspect of 
consciousness by which the essential Self awakens to 
truth. 

Buddhlndriya : The five powers of sense-perception, viz., 
smelling, tasting, seeing, feeling by touch, hearing, also 
known as jnanendriya. 

Baindavi kala : Baindavi—pertaining to Bindu or the knower, 
kala—will power. Baindavi kala is that freedom of Parama 
Siva by which the knower always remains as the knower 
and is never reduced to the known, svatantrya Sakti. 

Bauddha ajfiana : The ignorance inherent in Buddhi by which 
one considers his subtle or gross body as the Self on 
account of aSuddha vikalpas. 

Bauddhajnana : Considering oneself as Siva by means of 
Suddha vikalpas. 
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Bha (»r) 

Bhakti ( apara ); Devotion; intense feeling and will for being 
united with Siva. 

Bhakti (para) the constant feeling of being united with Siva and 
the supreme bliss of that consciousness. 

Bhava : Transmigratory existence. 

Bha (tn) 

Bhava : Existence both internal and external; object. 

Bhavana : The practice of contemplating or viewing mentally 
oneself and everything else as Siva; jnana yoga ; Sakta 
upaya; creative contemplation, apprehension of an inner, 
emergent divine consciousness. 

Bhu(v) 

Bhuvana : Becoming; place of existence; abode. There are 108 
bhuvanas. 

Bhu (*}) 

Bhuta : Gross physical element. 

Bhucari : Sub-species of VameSvari, connected with the bhavas 
or existent objects. 

Bhumika : Role. 

Bhai (3) 

Bhairava (apara) : Siddhas who have unity-consciousness and 
consider the whole world as identical with Self. 

Bhairava (para) : Parama Siva; the Highest Reality; This is an 
anacrostic word, bha, indicating bhararta, maintenance of 
the world, ra, ravana or withdrawal of the world, and 
va, vamana or projection of the world. 

Bhairava or Bhairavi mudra : This is a kind of physical condi¬ 
tion brought about by the following practice : 

“Attention should be turned inwards; the gaze should be 
turned outwards, without the twinkling of eyes.” 

Bhairava samapatti : Identity with Parama Siva. 

Bho (lit) 

Bhoga : Experience, sometimes used in the narrow sense of 
enjoyment. 

Bhokta : Experient. 
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Ma (*) 

Madhya : (1) The Central Consciousness, the pure I-conscious- 
ness, (2) The susumna or the central pranic nadi. 

Madhya dhama : The central nadi, also known as brahmanafi 
or susumna. 

Madhyama : Sabda or sound in its subtle form as existing in 
the antah-karana , prior to its gross manifestation. 

Madhyagakti : Saipvit-sakti, the Central Consciousness-power. 

Manas : That aspect of the mind which co-operates with the 
senses in building perceptions, and which builds up images 
and concepts, intention and thought-constructs. 

Mantra : (1) Sacred word or formula to be chanted (2) In 
Saktopaya, that sacred word or formula by which the 
nature of the Supreme is reflected on as identical with the 
Self. It is called mantra , because it induces manana or 
reflection on the Supreme and because it provides trana 
or protection from the whirligig of transmigratory life. In 
Saktopaya, the Citta itself assumes the form of mantra . 
(3) The experient who has realized the suddha vidya tattva. 

Mantra-maheSvara : The experient who has realized Sadasiva - 
tattva . 

Mantra-virya : The perfect and full I-consciousness; Siva- 
consciousness; the experience of paravak, the energy of the 
mantra of I-consciousness. 

Mantresvara : The experient who has realized Isvara tattva. 

Manthana Bhairava : Bhairava that churns i.e. dissolves all 
objects into Self-consciousness; Svacchanda Bhairavah. 

Marici : Sakti. 

Mahartha : The greatest end; the highest value; the pure- 
I-consciousness, the Krama and Kaula discipline. 

Mahamantra : The great mantra of pure consciousness, of 
supreme I-consciousness. 

Mahamaya (<apara) : The state below suddha vidya and above 
Maya in which resides the vijhandkala. 

Mahamaya (para) : The lower stratum of suddha vidya in which 
reside the vidyesvaras who, though considering themselves 
as of the nature of pure consciousness, take the world to 
be different from the Self. 
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Mahanaya : Krama discipline. 

Mahahrada : The highest, purest I-consciousness. It is called 
mahahrada or the great lake because of its limpidity and 
depth. 

Ma (jtt) 

Matrka : (1) The little unknown mother, the letter and word- 
power which is the basis of all knowledge. (2) The 
pardvak sakti that generates the world. 

Matrka-cakra : The group of saktis pertaining to Matrka. 

Madhyamika : The follower of the Buddhist Madhyamaka 
Philosophy. 

Maya tattva : The principle that throws a veil over pure con¬ 
sciousness and is the material cause of physical manifesta¬ 
tion, the source of the five kahcukas. 

Maya : In Sankara Vedanta : The beginningless cause that 
brings about the illusion of the world. 

Maya Sakti : The sakti of Siva that displays difference in 
identity and gives rise to maya tattva; the finitising power 
of the Infinite. 

Maya-pramata : The empirical self, governed by Maya. 

Mayiya mala : The limitation due to Maya which gives to the 
soul its gross and subtle body, and brings about a sense 
of difference. 

Malini : Sakti of letters which holds the entire universe within 
itself and in which the letters are arranged in an irregular 
way from ‘na’ to ‘pha’. 

MaheSvarya : The power of MaheSvara, the supreme lord. 

Mahesvaryadayah : MaheSvari and other deities presiding over 
the group of letters. 

Mukti : Liberation from bondage; acquisition of Siva-conscious- 
ness, Jivan Mukti— Liberation while living i.e. acquisition 
of Siva-consciousness while the physical, biological and 
psychic life are still going on. K/We/j 0 -mw£f/-establishment 
in Siva-consciousness after the mortal body has been 
dissolved. 

Mu (IT) 

Mudra : (1) Mud (joy), ra (to give); it is called mudra , because 
it gives the bliss of spiritual consciousness or because it 



194 


Spanda-Karikas 


seals up (mudranat) the universe into the being of turiya- 
consciousness, (2) Yogic control of certain organs as help 
in concentration. 

Mudra-Krama or Krama-mudra : The condition in which the 
mind by the force of samaveSa swings alternately between 
the internal (Self or Siva) and the external (the world 
which now appears as the form of Siva). 

Mudra-virya : The power by which there is emergence of the 
Supreme I-consciousness; mantra-vlrya ; khecari state. 

Me (*) 

Meya ( prameya ) : Object. 

Mo (*ft) 

Moha : Delusion by which one regards the body as the self; 
Maya. 

Moksa : Same as mukti. 

Yo (*ft) 

Yoga : (l) Acquisition of what is not yet acquired. (2) Commu¬ 
nion. Communion of the individual soul with the Supreme; 
discipline leading to this communion, (3) (In Patanjali)— 
Samadhi, cessation of mental fluctuation (yuji samadhau). 
Yoginyah : The saktis — Khecari, Gocari, Dikcari , Bhucari , etc. 
Yoni : (1) Womb, source, (2) The nine classes of consonants; 
in the. context of letters, Sakti is yoni , and Siva is bija , 

(3) The four Saktis, viz. Amba, Jyestha, Raudri, Varna, 

(4) Maya §akti. 

Yonivarga : Maya and its progeny; mayiya mala. 

Ra(x) 

Rajas : The principle of motion, activity and disharmony—a 
constituent of Prakrti. 

Ravi : Lit., Sun, in esoteric philosophy and yoga, pramana 
(knowledge), prana. 

Ra (tt) 

Raga : One of the kancukas of Maya on account of which there 
is limitation by desire, passionate desire. 
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Ru (*) 

Rudra (Kalagni) : Rudra residing in the lowest plane of Nivrtti 
kala. 


La (?r) 

Laya : Interiorization of consciousness; dissolution. 


Lo («ft) 

Loka : Plane of existence. 


Va<*> 

Varga : Classes of letters like kavarga, cavarga, etc. 

Varna : (1) Letter (2) Object of concentration known as dhvani 
in anavopaya; anahata nada (unstruck sound experienced 
in susumna). 

Va (?n) 

Vacaka : Word, Varna mantra and pada. 

Vacya : Object, referent, Kala , tattva, bhuvana. 

Vama or Vamesvari : The divine Sakti that emits (from ‘vam’ 
to emit) or projects the universe out of the Absolute and 
produces the reverse (vama) consciousness of difference 
(whereas there is non-difference in the Divine). 

Vasana : Residual traces of actions and impressions retained in 
the mind; habit energy. 

Vaha : Flow, channel, the prana flowing in the i$a nadl on the 
left, and apana flowing in the pihgala nacli on the right of 
sufumna are together known as vaha . 

Vi (fir) 

Vikalpa : Difference of perception; distinction; option; an idea 
as differentiated from another idea; fancy: imagination; 
thought-construct. 

Vikalpa-ksaya : The dissolution of all vikalpas . 

Vikalpanam : The differentiation-making activity of the mind. 

Vikalpa (suddha) : The fixed idea that I am Siva. 

Vikasa : Unfoldment; development; expansion. 

Vigraha : Individual form or shape; body. 

Vigrahl : The embodied one. 

Vijnanakala : Experient below Suddha Vidya but above Maya 
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who has pure awareness but no agency. He is free of 
Karma and mdyiya mala but not free of anava mala . 

Vidya : (1) Suddha vidya tattva; (2) Unmana sakti, Sahaja Vidya 
(3) Limited knowledge, a kahcuka of Maya. 

Vimarsa : Self-consciousness or awareness of Parama Siva full 
of jnana and kriya which brings about world-process. 

Visva : The universe; the all; all (adjective). 

Visvamaya, Visvatmaka : Immanent. 

Visarga : Emanation, creation. 

Visargabhumi : Two dots, simultaneously representing sakti' s 
external manifestation of the universe and the internal 
assimilation of the same into Siva. 

Ve (t) 

Vedak : Experient. 

Vedya : Object. 

Vai (*) 

Vaikhari : Sakti as gross physical word. 

Vya (szt) 

Vyapakatva : All-pervasiveness. 

Vyamohitata : Delusion. 

Vyutthana : Lit; rising, coming to normal consciousness after 
samadhi or meditative absorption. 

Sa (sr) 

Sakti : (1) The power of Siva to manifest, to maintain the mani¬ 
festation and to withdraw it. (2) The spanda or creative 
pulsation of §iva or foundational consciousness. 

Sakti-cakra : The group of twelve mahakalis , the goddesses 
responsible for creation, etc; the group o£ Saktis of 
the senses; group of mantras ; the group of khecarl, etc. 

Sakti-tattva : The second of the 36 tattvas. 

Sakti-paiicaka : The five foundational saktis of Siva, viz., Cit, 
ananda , iccha, jnana , and kriya. 

Sakti-pata : Descent of sakti; Divine grace by which the 
empirical individual turns to and realizes his essential 
Divine nature. 
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Saktiman : Mahesvara; Siva. 

Sabda : Sound, word. 

Sabda-brahma ; Ultimate Reality in the form of c/f-vibration in 
which state thought and word are identical. 

Sabda-rasi : The group of letters from a to k$a. 

Sa (*rr) 

Sakta-upaya : The ever-recurring contemplation of the pure 
thought-construct of oneself being essentially Siva or the 
Supreme I-consciousness. 

Sambhava upaya : Sudden emergence of Siva-consciousness 
without any thought-construct (vikalpa) by a mere hint 
that one’s essential Self is Siva; also known as Sambhava 
yoga or Icchopaya or Iccha-yoga. 

Si (ftr) 

Siva ; The good; the name of the Divine in general; the founda¬ 
tional prakasa or divine light. 

Siva (parama) : The Absolute; the transcendent divine principle. 

Siva Tattva : The first of the 36 tattvas, the primal manifesta¬ 
tion. 

Su (sr) 

Suddha Adhva : The course of extra-mundane manifestation 
from Siva upto Suddha vidya. 

Suddha Vikalpa : The thought of one’s self being essentially 
Siva. 

Suddha Vidya : The fifth tattva , counting from Siva. In this 
tattva the consciousness of both T and ‘This’ is equally 
prominent. 

&) 

Sunya (Bauddha) : A state in which there is no distinct con¬ 
sciousness of knower, knowledge and known; an indefin¬ 
able state of Reality. 

Sunya (Saiva) : A state in which no object Is experienced. 

Sunya-pramata : The experient who is identified with the void, 
pralayakala. 
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Sai (tf) 

Saiva agama : The ten dualistic sastras, eighteen sastras which 
teach identity in difference, and sixty-four non-dualistic 
sastras expounded by Siva. 

Sa (*) 

§adadhva : The six forms of manifestation—three on the subjec¬ 
tive or temporal side, viz., mantra , varna , and pada , and 
three on the spatial or objective side, viz; Kald tattva , and 
bhuvana. 

§andha-bija : The four lettets ^*r, —which are unable to 
give rise to any other letter. 

§astha-vaktra : Lit., the sixth organ or medhra-kendra 9 near the 
root of the rectum. 

Sa (s) 

Sankoca : Contraction, limitation. 

Sandhana : Lit., joining, union, union of the individual con¬ 
sciousness with the Universal consciousness through 
intensive awareness. 

Samghatta : Meeting; mental union; concentration. 

Samvit : Consciousness; Supreme consciousness in which there 
is complete fusion of prakasa and vimarsa; jnana sakti; 
svatantrya sakti. 

Saipvit-devata *: From the macrocosmic point of view, Saipvit- 
devatas are Khecarl, gocarl, dikcari, and bhucari. From 
the microcosmic point of view, the internal and external 
senses are said to be satrivit-devata. 

Sarpsara or saipsrti : Transmigratory existence, the world- 
process. 

Saiphara krtya : The withdrawal or reabsorption of the universe 
into Siva. 

Satpsarin : Transmigratory being. 

Sakala : All limited experients from gods down to the worm. 

Sat : Existence which is consciousness. 

Sattva : The principle of being; light and harmony, a consti¬ 
tuent of Prakrti. 

Sadvidya : Suddha vidya. 
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Sadasiva (Sadakhya tattva) : The third tattva, counting from 
Siva. At this stage, the ‘I-experience’ is more prominent 
than ‘this’-experience. 

Samana : When the unmana sakti begins to display herself in 
the form of the universe beginning with sunya and ending 
with earth, then descending from the highest state of 
Pramata (knowing Self), she is known as Samana inasmuch 
as she has started the mentation of all phenomena ( ase$a - 
manana-matra-riipatvat samana). 

Samarasa : One having the same feeling or consciousness. 

Samadhi : Collectness of mind in which there is cessation of 
the fluctuations of the mind; mental absorption. 

Samana : The vital vayu that helps in the assimilation of food 
etc., and brings about equilibrium between prana and 
apana. 

Samapatti ; Sometimes a synonym of samadhi; consummation; 
attainment of psychic at-one-ment. 

Samavesa : Being possessed by the Divine, absorption of the 
individual consciousness in the Divine. 

Sarvakartrtva : Omnipotence. 

Sarvajnatva : Omniscience. 

Savikalpa jnana : Knowledge which is acquired by the manas. 

Sahaja : Innate essential nature. 

Sahaja vidya : Knowledge of the innate essential nature, some¬ 
times used in the sense of unmana-pure divine conscious¬ 
ness in which mental consciousness ceases, pervasion in 
Siva-consciousness. 

Sa (*tt) 

Samarasya : Unison of Siva and Sakti; identity of Conscious¬ 
ness; identical state in which all differentiation has 
disappeared. 

Saksad upaya : Sambhava upaya. 

Saksatkara : Direct intuitive experience of the essential Self. 

(?) 

Sugata : The Buddha. 

Suprabuddha : One who has awakened to the transcendental 
state of consciousness and in whom that consciousness is 
constantly present. 
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Susupti : Sound, dreamless sleep. 

Susupti ( savedya ) : Sound sleep in which there remains slight 
trace of the sense of pleasure, lightness, etc. 

Susupti (apavedya) : Very deep sleep in which there is complete 
absence of all objective consciousness. 

Suksma Sarira : The inner subtle body, purya$taka. 

Su ($) 

Surya (symbolic) : Prana, pramana (knowledge), jnana sakti. 
Surya nadi : The Ida nadi carrying prana. 

So (*rt) 

Soma (symbolic) : Prameya or object, apana. 

Soma nadi: The Pingala nadi carrying apana. 

Sau (tft) 

Saugata : Follower of Buddha, a Buddhist. 

Stha (ft) 

Sthana-kalpana : A mode of anava upaya concerned with con¬ 
centration on external things. 

Sthiti krtya : Maintenance of manifestation. 

Sthula bhutam : Gross elements—ether, air, fire, water and 
earth. 

Sthula Sarira : Gross physical body. 

Spa (ft) 

Spanda : Throb in the motionless Siva which brings about the 
manifestation, maintenance, and withdrawal of the uni¬ 
verse; svatantrya sakti, creative pulsation. 

Spha (ftj) 

Sphuratta : Gleam; a throb-like gleam of the absolute Freedom 
of the Divine bringing about the world-process; spanda , 
the light of the spirit. 


Sva (ft) 

Svatantra : The Absolute of unimpeded will. 

Svacchanda : The absolutely Free Being, Siva, Bhairava. 

Svapna : Dream, dreaming condition, vikalpas or fancies limit¬ 
ed to particular individuals. 
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Svarupa : Essential nature. 

Svarupapatti : Attaining one’s essential nature or true Self. 
Svalaksana : An object limited in its particular space and time. 
Svasanivedana : An intuitive apprehension of Self. 

Sva (^rr) 

Svacchandya ; Absolute Freedom of the Supreme. 

Svatantrya : Absolute Freedom of Will; Vimarsa Sakti. 
Svatma-satkr : To assimilate to oneself; to integrate to oneself. 

Sve (*t) 

Sveccha : fiva’s or Sakti's own will, synonymous with 
svatantrya . 

Ha ( 5 ) 

Ha : Symbol of Sakti or divine power. 

Hathapaka : Persistent process of assimilating experience to the 
central consciousness of the experient. 

Hr (I) 

Hrdaya : Lit., heart; the central consciousness which is the 
substratum of all manifestation, citprakasa. 

He$) 

Hetu : Cause. 

Hetumat : Effect. 

Hra (s0 

Hrada : Lit; Lake; the supreme spiritual awareness. It is 
called a lake, because it is clear, uncovered by anything, 
deep, and infinite. 

Ham (|) 

Haipsa : The jiva, the soul. 

Hamsajapa : The consciousness of nada-kala. 
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